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Dr. Martin Haug’s translation of the Aitareya Brahmana has been out 
of print for along time, and so it has been reprinted as an extra volume in 
the series of the Sacred Books of the Hindus. To facilitate references to 
the original edition, paging of that edition has been given in Square 
brackets, thus [ ]. It has not been considered necessary to reprint the 
Sanskrit text, as better editions of that text are now available. 


Extracts from Professor Max Miiller’s review of this work are repro- 


duced below :— 
The Aitareya-brahmana, containing the earliest speculations of the Brahmans on the 
meaning of their sacrificial prayers, and the purport of their ancient religious rites, is a 
work which could be properly edited nowhere but in India, It is onlya small work of 
about two hundred pages, but it presupposes so thorough a familiarity with all the 
externals of the religion of the Brahmans, the various offices of their priests, the times 
and seasons of their sacred rites, the form of their innumerable sacrificial utensils, and 
the preparation of their offerings, that no amount of Sanskrit scholarship, such as can 
be gained in England, would have been sufficient to unravel tne intricate speculations 
concerning the matters which form the bulk of tho Aitareya-braéhmauna.,........ ; 
The ancient Indian ceremonial, however, is one ofthe most artificial and complicated 
~ forms of worship: that can well be imagined ; and though its details are, no doubt, most 
minutely described in the Brahmanas and the Siitras, yet, without having seen the actual 
site on which the sacrifices are offered, the altars constructed for the occasion, the 
instruments employed by different priests—the tout-ensemble, in fact, of the sacred rites— 
the reader seems to deal with words, but with words only, and is unable to reproduce in 
his imagination the acts and facts which were intended to be conveyed by them.......60. ” 
Dr. Haug succeeded, however, at last in procuring the assistance of a real Doctor of 
Divinity, who had not only performed the minor Vedic sacrifices, such as the full and 
new moon offerings, but had officiated at some of the great Soma sacrifices, now very 
rarely to be seen in any part of India. He was induced, we are sorry to say, by very 
mercenary considerations, to perform the principal ceremonies in a secluded part of 
Dr, Haug’s premises. This lasted five days, and the same assistance was afterwards ren- 
dered by the same worthy and some of his brethren whenever Dr, Haug was in any doubt 
as to the proper meaning of the ceremonial treatises which give the outlines of the Vedic 
sacrifices. Dr. Haug was actually allowed to taste that sacred beverage, the Soma, which 
gives health, wealth, wisdom, inspiration, nay immortality, to those who receive it from 
the hands of a twice-born priest ....... és é 

After having gone through all these ordeals. Dr. Haug may well say that his explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as certain ; that they 
proceed from what he himself witnessed, and what he was able to learn from men who 
had inherited the kowledge from the most ancient times.......... 

In the preface tohis edition of the Aitareya-brihbmana, Dr. Haug has thrown out 
some new ideas on the chronology of Vedic literature which deserve careful considera- 
tion. Beginning with the hymns of the Rig-veda, he admits, indeed, that there are in 
that collection ancient and modern hymns, but he doubts whether it will be possible ‘to 
‘draw a sharp line between what has been called the Chhandas period, representing the 
free growth of sacred poetry, and the Manira period, during which the ancient hymna 
ywere supposed to have been collected and new ones added, chiefly intended for sacrificial 
purposes. Dr. Haug maintains that some hymns of a decidedly sacrificial character 
. Should be ascribed to the earliest period of Vedic poetry, He takes, for instance, the 
hymns describing the horse-sacrifice, and he concludes from the fact that seven priests 
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only are mentioned in it by name, and that none of them belongs to the class of the 
Udgitars (singers) and Brahmans (superintendents), that this hymn was written before the 
estabiishment of these two classes of priests, As these priests are mentioned in other 
Vedic hymns, he concludes that the hymn describing the horse-sacrifice is of a very early 
date, Dr. Haug strengthens ,his case bya reference to the Zoroastrian ceremonial, in 
which, as he says, the chanters and superintendents are entirely unknown, whereas the 
other two classes, the Hotars (reciters) and Adhvaryus (assistants) are mentioned by the 
same names as Zaotar and Rathwiskare. The establishment of the two new classes of 
priests would, therefore, secm to have taken placein India after tho Zoroastrians had 
separated from the Brahmans ; and Dr, Haug would ascribe the Vedic hymns in which no 
more than two classes of priestS are mentioned to a period preceding, others in which the 
other two classes of/priests are mentioned to a period succeeding, that ancient schism ...... 

According to Dr. Haug, the period during which the Vedic hymns were composed 
extends from 1400 to 2000 B. 0. The oldest hymns, hewever, and the sacrificial formulas 
he would place between 2000 and 2400 B.c. This period, corresponding to what has been 
called the Chhandas and Mantra poriods, -would be succeeded by the Brihmana period, 
and Dr. Haug would place the bulk of the Brihmanas, all written in prose, between 1400 
and 1200 8, c. He does not attribute much weight to the distinction made by the Bréh- 
mans themselves between revealed and profane literature, and would place the Sftras 
almost contemporaneous with the Brahmanas, Tho only fixed point from which ho 
starts in his chronological arrangement is the date implied by the position of the 
solstitial points mentioned in a little treatise, the Jyotiga, a date which has been 
accurately fixed by the Rev. R. Main at 1186 8. c.* Dr. Haug fully admits that such an 
observation was an absolute necessity for the Brahtmans in regulating their calendar :...... 

This argument of Dr. Haug’s scems correct as far as the date of the establishment of 
the ceremonial is concerned, andit 1s curious that several scholars who have lately 
written on the origin of the Vedic calendar, and the possibility of its foreign origin, should 
not have perceived the intimate relation between that calendar and the whole ceremonial 
system of the Brahmans. Dr. Haug is, no doubt, perfectly right when hoeclaims tho 
invention of the Naksatras, or tho Lunar Zodiac of the Brahmans, if we may so call it, 
for India ; he may be right also when he assigns the twelfth contury as tho earliest date 
for the origin of that simple astronomical system on which the calendar of the Vedio 
festivals is founded. Ho calls the theories of others, who have lately tried to claim the 
first discovery of the Naksatras for China, Babylon, or some other Asiatic country, 
absurd, and takes no notice of the sanguine expectations of certain scholars, who imagine 
they will soon have discovered the very means of the Indian Naksatras in Babylonian 
inscriptions, But doesit follow that, because the ceremonial presupposes an observation 
of the solstitial points in about the twelfth century, therefore the theological works in 
which that ceremonial ig explained, commented upon, and furnished with all kinds of 
mysterious meanings, wore composed at that carly date ? We sce no stringency whatever 
in this argument of Dr, THaug’s, and we think it will be necessary to look for other 
anchors by which to fix the drifting wrecks of Vedic literature... 

Flowever intertsing the Brihmanag may be to students of Indian literature, they are 
of small interest to the general reader. Tho greater portion of thomis simply twaddle, 
and what is worse, theological twiddle, No person who is not acquainted beforehand 
with the place which the Brféhmanas fill in the history of the Indian mind, could read 
more than ton pages without being disgusted. To the historian, however, and to the 
philosopher, they are of infinite importance~to tho formerasa real link between the 
ancient and modern literature of India ; to the lattur asa most important phase in the 
growth of human mind, in its passage from health to disease. 
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* Seu preface to the fourth volume of my erlition of the Iugveda, 


PREFACE 


The present work is the first edition, and first translation of one 
of the most important works of the Br&hmana literature 


The editing of the text and the translation of the numerous stories 
contained in the work was a comparatively easy task, and might have 
been carried out as well in Europe by any respectable Sanserit scholar 
in possession of the necessary materials obtainable there. But the 
ease stands different with the translation of the technical parts of the 
work and principally the numerous explanatory notes which are indis- 
pensable for an actual understanding of the book. Though SAyana’s 
excellent Commentary, which [have used throughout, is a great help | 
for making out the proper meaning of many an obscure word, or phrase, 
it is not sufficient for obtaining a complete insight into the real meaning 
of many terms and passages occurring in the work. Besides, a good many 
passages in the Commentary itself, though they may convey a correct 
meaning, are hardly intelligible to European Sanscrit scholars who 
have no access to oral sources of information. The difficulties mainly 
he in the large number of technical terms of the sacrificial art, which 
occur in all Bréhmanas, and are, to those uninitiated into the mysteries of 
this certainly ancient craft, for the most part unintelligible. It is, there- 
fore, not surprising that no Sanscrit scholar as yet ever attempted the 
translation of the whole of a Brihmana; for the attempt would, in many 
essential points, have proved a failure. 


What might be expected in the explanation of sacrificial terms from 
scholars unaided by oral information, may be learnt from the three vol- 
umes hitherto published of the great Sanscrit Dictionary, compiled by 
Boehtlingk and Roth. The explanations of these terms there given (as. 
well as those of many words of the Samhita) are nothing but guesses, 
having no other foundation than the individual opinion of ascholar who 
never made himself familiar with the sacrificial art, even as far as it would 
be possible in Europe, by a eareful study of the commentaries on the 
Sfitras and Brahmanas, and who appears to have thought his own con- 
jectures to be superior tothe opinions of the greatest divines of Hindustan, 
who were especially trained for the sacrificial profession from times 
immemorial. These defects of a work which is in other respects a 
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monument of gignatic toil and labour, and on account of its containing 
numerous references and quotations extremely useful to the small number 
of Sanscrit scholars who are able to make independent researches, have 
been already repeatedly pointed out by Professor Theodor Goldstticker, 
one of the most accurate Sanscrit scholars in Europe. Although his 
remarks excited the wrath principally of some savants at Berlin, who had 
tried to praise up the work as a masterpiece of perfection and ingenuity 
almost unparalleled in the history of lexicography, they are, nevertheless, 
though in some points too severe, not quite so undeserved and unjust, 
as the defenders of the Dictionary made them to appear. Goldstitcker 
justly does not only find fault with its explanation of ritual terms, but 
with the meanings given to many words in the samhité. Though I am far 
from defending even the greater. majority of S&yana’s explanations of the 
more dificult words and sentences of the Samhita, it would have 
been at any rate advisable for the compilers of a Sanscrit Dictionary, 
which includes the Vedic words, to give SAyana’s explanations along with 
their own. Even granted that all Sdyana’s explanations are only either 
guesses of his own, or of the great Bhattichiryas* before him, whose 
‘labours he principally used, they nevertheless deserve all attention as 
the opinions and observations of men who had a much deeper knowledge 
of the Sanscrit language in general, and the rites of the Vedic religion, 
than any European scholar has ever attained to. It is quite erroneous to 
presuppose, as the editors of the Dictionary appear to do, that Sdyana | 
himself made the majority of explanations in his Commentary. All 
Pandits who have any knowledge of the subject unanimously assert that 
he used a good many predecessors, and that comparatively few explana- 
tions are entirely hisown. The so-called Kaéusika Bhisya is said to be 
more ancient than that of Sa&yana, and also the Ravana Bhasya. Both 
are said to be still extant, but I have not yet been able to obtain copies 
of them. 


Seeing the great difficulties, nay impossibility, of attaining to any- 
thing like a real understanding of the sacrificial art from all the numerous 
books I had collected, I made the greatest efforts to olbtain oral informa- 
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ee RLURIE RAOUL sp igualttnenttrnRnSNH RE RERHARRIATTTIN {nine OMAHA RATTROOTOY THY Fitts vam ce UH 


* This is the name of those Hindn scholars who not only Iearn, as the Bhattas do, 
one of the Vedas completely by heart, but who study the meaning of cach verse and word, 
so as to be able to give orally the explanation of any passage required. The number of 
this class of scholars who represent the Doctors of Hindu theology, is now very 
small. In this partof India, though there are many hundreds of parrotlike repeators 
of the sacred ‘texts, there is not a single one to be found. Some (threo or four) are 
said to be at Benares, They are highly respected, and, as inearnations of Brihaspati— 
tho Pandit of the Gods, at certain occasions regularly worshipped. 
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tion from some of those few Brahmans who are known by the name of 
Srotriyas, or Srautis, and who alone are the preservers of the sacrificial 
mysteries as they descended from the remotest times. The task was no 
easy one, and no European scholar in this country before me even suc- 
ceeded in it. Thisis not to be wondered at; for the proper knowledge 
of the ritual is everywhere in India now rapidly dying out, and in many 
parts, chiefly in those under British rule, it has already died out. Besides, 
the communication of these mysteries to foreigners is regarded by old 
devout Brahmans (and they alone have the knowledge) as such a mon- 
strous profanation of their sacred creed, and fraught with the most serious 
consequences to their position, that they can only, after long efforts, and 
under payment of very handsome sums, be prevailed upon to give inform- 
ation. Notwithstanding, at length I succeeded in procuring the assistance 
ofa Srauti, who not only had performed the small sacrifices, such as 
the Dargapfrnamasa Isti, but who had even officiated as one of the 
Hotars, or Udgatars, at several Soma sacrifices, which are now very rarely 
brought. In order to obtain a thorough understanding of the whole 
course of an Isti, and a Soma sacrifice, I induced him (about 18 months 
ago) toshow mein some secluded place in my premises, the principal 
ceremonies. After the place had been properly arranged, and the neces- 
sary implements brought to the spot, the performance began. I noted 
carefully everything I saw during about five days, and always asked for 
explanation if I did not properly comprehend it. I was always referred 
to the Sftras and the Prayogas or pocket books of the sacrificial priest, 
so that no deception could take place. All information was conveyed to 
me by means of the Marathi language, of which I had by that time 
already acquired a sufficient knowledge for carrying on any conversation. 
In this way I obtained some sort of rough knowledge of the principal 
ceremonies (for they were generally only partially, in order to save time, 
and rapidly performed), which I completed afterwards by oral struction, 
derived from the same and some other sacrificial priests, and Agnihotris, 
who had the sacrificial operations performed on themselves and in their 
behalf. Thus I was enabled to understand the various Sitras, and 
consequently the technicalities of the Brahmanas. ‘Therefore the explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as 
certain; for they are neither guesses of my own, nor of any other Hindu 
or European scholar, but proceed from what Ihave myself witnessed, 
and been taught by the only men who have inherited the knowledge 
from the most ancient times. My notes are therefore, for the most part, 
independent of Sayana, for I had almost as good sources as he himself 
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had. He, however, does not appear to have troubled himself much with 
a minute study of the actual operations of the sacrificial priests, but 
derived all his knowledge almost entirely from the Sfitras only. 

It had been easy for me to swell by aceumulation of notes the work 
to double the size which itis now; but I confined myself to give only 
WAL: WAS NOCESSALY s.ccssiescverolssviiehecetereve evens licaisseeegeebiacanasen jeans 


MARTIN HAUG. 


Poona, 22nd November 1863. 
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INTRODUCTION. 
I. 
On the Mantras, Bréhmanas, and Sdtras, and their mutual relationship. 
Probable origin and age of the Mantras, and Brahmanas. 


The Veda, or Scripture of the Brahmans, consists, according to the 
opinion of the most eminent divines of Hindustan, of two principal parts, 
oz., Mantra and Bréhmanam. All that is regarded as revelation must 
be brought under these two heads. What of the revealed word is no 
Mantra, that is a Brahmanam ; and what is no Bréhmanam, must be 
a Mantra. This is the line of argument followed by the Brahmanic 
theologians. But this does neither make clear what a Mantra is, nor 
what we have to understand by a Brahmanam. Both terms are technical, 
and their full bearing, and characteristic difference from one another, 
is to be comprehended only from a careful study of those works 
which bear either of these titles. The Brahmanical divines have, of 
course, not failed to give definitions of both, and shown what topics fall 
under the head of either. But, as Sayana (in his preface to his Comment- 
ary on the Aitareya Brahmanam) justly remarks, all definitions of either 
term which were attempted, are unsatisfactory. 


[2] We have here nothing to do with the theological definitions of these 
two terms ; we are only concerned with their meaning, from a literary 
point of view. And this we can state without reference to Brahmanic 
authorities. 


Each of the four Vedas (Rik, Yajus, Saman, and Atharvan) has a Mantra, 
as well as a Brahmana portion. The difference between both may be 
briefly stated as follows: That part which contains the sacred prayers, 
the invocations of the different deities, the sacred verses for chanting 
at the sacrifices, the sacrificial formulas, blessings and curses, pro- 
nounced by priests is called mantra,' 2.e., the produce of thinking. This 
word is of a very early date; for we findit in the Zend-Avesta in the 
form of manthra also. Its meaning there is that of a sacred prayer, 
or formula, to which a magical effect was ascribed, just as to the Vedic 
mantras. Zoroaster is called a manthran, 2.e., a speaker of mantras, and 
one of the earliest names of the Scriptures of the Parsis, is manthra spenta, 
i.e., the holy prayer (now corrupted to mansar spent). 


1See more about it in Goldstucker, “ Panini, his Place in Sanserit Literature,” page 68, 
h 


x 


This fact clearly shows, that the term mantra in its proper meaning 
was already known at that early period of Aryan history when the 
ancestors of the Brahmans and those of the Parsis (the ancient Iranians) 
lived as brother tribes peacefully together. This time was anterior to the 
combats of [8] the Devas and Asuras, which are so frequently mentioned 
in the Bréhmanas, the former representing the Hindus, the latter the 
Iranians." 


At this time the whole sacred knowledge was, no doubt, comprised 
by the term mantra. The Bréahmanam was unknown; and there is 
actually nowhere in the whole Zend-Avesta a word to be found which 
conveys the same or a similar meaning which has been attached to the 
word “ Brahmanam ” in the Indian Literature. 


The Brahmanam always presupposes the Mantra; for without the 
latter it would have no meaning, nay, its-very existence would be 
impossible. By “‘ Brahmanam” we have always to understand that 
part of the Veda (Brahmanical revelation) which contains speculations 
on the meaning of the mantras, gives precepts for their application, 
relates stories of their origin in connection with that of sacrificial rites, 
and explains the secret meaning of the latter. It is, tosay it in short, a 
kind of primitive theology and philosophy of the Brahmans. The objects 
for these theological, philosophical, grammatical, etymological, and 
metrical speculations were the Mantras, and the sacrifices, principally 
the great ones, for the performance of which the Brahmans were actually 
trained, a custom which has obtained almost up to the present day 
in some parts of India (such as Maharastra). 


[4] Etymologically the word is derived from brahmdn* which properly 


2 See my Essays on the Sacred Language, Writings, and Religion ot of the Parsig, 
pp, 225-29. 

$3 Brahman is derived from Brahma. This is an abstract noun, in the neuter gender, 
of a root brih (original from barh), to which the two meanings “ to raise,” and “ to grow” 
are given by the Indian grammarians, The latter thought both meanings so irrecon- 
cilable that they substituted two roots brik, But there is certainly no necessity 
for that. What grows, becomes bigger, and higher and thus“ rising in height,” is 
a necessary consequence of growth, It is, however, very doubtful whether the root 
brik without a preposition (such as ud) can convey the meaning “to raise.” The 
meaning “to grow” is at any rate the original one. Thus derived brahma means 
originally “ growth.” That this was the original sense of the word, can be proved from 
other reasons also. Brahma is the same word in every respect, as the baregma of the 
Zend-Avesta, the ‘h’ of Sanscrit, being changed according to the phonctical laws of 
the Zend grammar, into a sibilant. This means a bunch of twigs tied tugether by 
a reed which is used up to the present day by the Parsi priests when performing 
the Homa ceremony. The Brahmans use at all their sacrifices a bunch of kuga grass 
which is also tied together. They call it Veda (see Asv, ar. S, 1,11 vedam patnydi praddya 
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signifies the Brahma priest who must [5] know all Vedas, and understand 
the whole course and meannig of the sacrifice. He is supposed to be a 
perfect master of divinity, and has in this capacity to direct and 
superintend the sacrificial ceremonies. The most eminent of this class 
of priests laid down rules for the proper performance of sacrificial 
rites, explained them, and defended their own opinions, on such topics 
against those of their antagonists; moreover, they delighted im specula- 
tions on matters of a more universal character, on this life, and that life, 
on the best means of securing wealth, progeny, fame, heaven, &c., on 
mind, soul, salvation, the Supreme Being; the dictum of such a Brahma 
priest who passed as a great authority, was called a Bréhmanam. 


vadchayet, i.e., after having handed over to the wife of the sacrificer that bunch of kusa 
grass which is called Veda, he should make her repeat this mantra, &c¢). Veda is a synony- 
mous word for brahma; for the latter term is often explained by veda (so does Kaiyata 
in his notes on Patafijali’s explanation of Pdnini’s Saitra 6,3, 86, in the Mahaébhasya), 
and thus identified with the designation of the whole body of sacred knowledge of the 

Brahmans. In the Nighantavas, the ancient collection of Vedic words, brahma occurs twice, 

ence as a name for “food” (2, 7),and another time as that for “ wealth.” Both these 

meanings, principally the former, can easily be connected with that of “growth.” 
They appear to be founded on passages of the Brahmanas, where it is said that the Brahma 
is food. Inthe Samhita, however, these meanings are never to be met with; but from 
this circumstance it certainly does not follow that they never existed. The meaning 
attached to the word in the Samhit& appears to be that of “sacred hymn chant,” Sayana 
explains it often by stotra, i.e. the performance of the Sama chanters (see his commentary 
on Rigveda, 7, 22, 9) or by stotréni havimsicha (7, 23, 1), i.e, chants and offerings. This 
meaning is, however, not the original one, and does even in the Samhita hardly express. 
its proper sense. It cannot bean equivalent either for mantra or sémun or stotram, Or 
havis, and if it appear to be used in one of these senses, it means their common source ; for 
the hymn, repeated by the Hotar, as well as the chant of the Samasingers and the obla- 
tions given to the fire by the Adhvaryu, are all equally made sacred by means of their 
participation in the braima. Such expressions as, “ to make the brahma,” “ to stir up the 

brahma,” (brahma jinvatiy throw some light on its nature, They show (as one may clearly 
see from such passages as Taittiriya Brahmanam 1,1) that it was regarded as a latent 
power, like electricity, which was to be stirréd up at the time of the performance of a 
ceremony, The apparatus were the sacred vessels, or the hymns, or chants, So, at a 
certain ceremony at the morning libation of the Soma feast, the Adhvaryu and Prati- 
pasth4tar put the two Grahas (Soma cups), called Sukra and Manthi (see Ait, Br. 3, f) 

together, and address them in the following way, “ Put, ye two ( Grahas)! together the 

Brahma; may ye stir it up for me,” &c., (Taittir. Br. 1,1). This evidently means, that 

these two Grahas are put together for the purpose of eliciting the Brahma-power, and alk 
the other powers, dependent upon it, such as the Ksattram, &e. The presence of the 

bruhma at every sacrifice is necessary ; for it is the invisible lnk connecting the cere- 
mony performed with the fruits wished for, such as sovereignty, leadership, cattle, 


food, &¢, 


It is. as we have seen, symbolically represented by a bunch of kusa grass, which is 
always wandering from one person to another, as long as the sacrifice lasts. It expresses 
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[6] Strictly speaking, only the rule regarding the performance of a parti- 
cular rite, * or the authoritative opinion on a certain point of speculative 
theology went by this name, and we have accordingly in the works called 
Brébmanas, nothing more or less than collections of the dicta of those 
Brahma priests on the topics mentioned. Afterwards the term Brihmanam, 
which originally signified only a single dictum, was appled to the whole 
collection. 


In a still more comprehensive sense we have to understand by 
“ Bréhmana,” a whole kind of literature, including the so-called 
Aranyakas and Upanisads, 


_ > Each Veda has-a Brahmanam, or collectiou of the dicta of Brahma 
priests, ofits own. But they also show in style, expression, line of argu- 
ment, and object and tendency of their speculations, such aclose affinity, 
and even identity, that the common origin of all Brahmanas is indisputable. 
They owe mainly their origin to those Brahmans who constituted them- 
selves into regular sacrificial congregations, in order to perform the so-called 
Sattras or sacrificial sessions, some of which could last for many years. The 
legendary history of India knows of such sessions which are said to have 
lasted for one hundred, and even one thousand years.* Though these reports 
[7] are extravagant, they undoubtedly show that there was a time in Ilin- 
dustan when large bodies of Brahmans spent almost their whole lives in 
sacrificing. ‘This time is to be sought for at a very early period of Indian 
history ; for the Brahmanas with their frequent allusions and references 
to the Sattras of the Risis on the banks of the Sarasvati, and those held 
by the half-mythical Atgiras, and by the Adityas (a class of gods), or even 
‘by the cows, trees, snakes, &c., presuppose their existence from times 
immemorial. Likewise we find in the Mahabharata frequent mention made 
of these sacrificial sessions which constitute one of the characteristic fea- 
tures of the earliest Brahmanic settlements in the northwest of Hindustan. 
It is chiefly at these Sattras that we have to look for the development and 
refinement of the sacrificial art, and the establishment of certain rules 
regarding the performance of sacrificial ceremonies. 


the productive power in nature, which manifests itself in the growth of plants, and all 
other creatures, The sacrificer wishes by means of the mystical process of the sacrifice to 
get hold of it; for only then he is sure of obtaining anything he might wish for. 


4 So are, for instance, the rules given for the repetition of the Ditrohanam (4, 19) 
quoted asa “ Brahmanam” (in 6, 25). See also 8, 2. 


5 See Mahabharata 38, 105,13, where a Sattra, Istdkrita by name, is mentioned as 
lasting for one thousand years. 
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When the Brahmanas were brought into that form, in which we 
possess them now, not only the whole kalpa (z.e. the way of performing the 
sacrificial ceremonies) was settled, save some minor points, but even the 
symbolical and mystical meaning of the majority of rites. It took, no 
doubt, many centuries before the almost endless number of rites and cere- 
monies, and their bewildering complications could form themselves into 
such a regular system of sacrificial rules, as we find already exhibited in 
the Brahmanas. For the Siitras which belong to each class of Brahmanas 
generally contain nothing novel, [8] no innovation in the sacrificial art; 
they supply only the external form to a system which is already complete in 
the Brahmanas, and serve as text-books to the sacrificial priests. And even 
in their arrangement they follow often their Bréhmanas to which they be- 
long. So for instance the fourth, fifth,and sixth Adhyayas of the Asvala- 
yana-Siitras, which treat of the Agnistoma, Soma sacrifice, and its modi- 
fications, Ukthya, Solasi, and Atiratra, closely correspond to the three 
first books, and the two first chapters of the fourth, of the Aitareya 
Brahmanam; and the seventh and eighth Adhyaya of those Sitras treat 
exactly of the same subjects, as thethree last chapters of the fourth book, 
and the fifth and sixth books of our Brahmanam, viz., on the various 
parts of the Sattras, or sacrificial sessions, and the numerous recitations 
required for their performance. In many passages, the Aitareya Brab- 
_manam and the Asvalayana Sfitras even literally agree. The latter could, 
from their very nature asa “string of rules” for the guidance of the 
sacrificial priests, dispense with almost all the numerous speculations of 
the meaning and effect of certain verses and rites, and all points of contro- 
versy in which some of the Brahmanas abound ; but as regards the actual 
performance of rites, what mantras were required at certain occasions, and 
in what way they were to be repeated, the Sttras must give much more 
detail and be far more complete than the Brahmanas. From this nature 
of both classes of works, and the relation in which they stand to one 
[9] another, it would not be difficult to show, that both might have ori- 
ginated at the same time. Panini distinguishes between old and new 
Brahmanas as well as between old and new Kalpa works (Sitras). The 
strict distinction between a Brahmana and Sitra period is, on a closer 
inguiry, hardly tenable. The Bréhmanas were only more complete col- 
lections of the same traditional stock which was in existence on the 
sacrificial art and its meaning than the Sitras, which were compiled 
for practical purposes only. 

We may safely conclude from the complicated nature and the 
multitude of the Brahminical sacrifices which were already developed 
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and almost complete at the time of the composition of the Vedic hymns, 
not only at that of the Brahmanas, that the compilation of sacrificial 
manuals containing all the rules for the actual performance of the duties 
ofa certain class of priests (such as the Hotris or repeaters of the Rik 
verses, the Udgatris, the chanters of the Rik verses, and the Adhvaryus, 
the manual labourers and sacred cooks), was quite necessary at a very 
early time, certainly not posterior to the collection of the Mantras and 
the dicta of the Brahma priests into separate works. 

The Sitras contain many special rules which will be in vain sought 
for in the Brahmanas, but which are there simply presupposed. So we 
do not find, for instance, the description of the Darsapurnama isthi 
(the New and Full Moon sacrifice), or that of the Chaturmisya-isti, in the 
Aitareya Brahmanam, though their names are eceasionally mentioned, but 
[10] we find them in the Agvaliyana Sitras. The recital of the Samidhent 
verses (required when kindling the fire at the commencement of any sac- 
rificial rite) is briefly mentioned in the Brihmanas, but minutely described 
in the Sttras (1, 2) That they were Jeft out in the Brihmanam 
cannot be accounted for by assuming that their exposition was alien 
to the purpose of its author, or that they were unknown to him, but 
only by believing, that they were regarded as too trivial matters, too 
commonly known to deserve any special notiee on his part. Certain 
modifications in repeating mantras (required at the great Soma sacri- 
fices), such asthe Dérohunam, the Nytinkha, the peeuliar construction 
and repetition of the Sofast and Vadlkhilya Sastras, &e., are in the 
Brahmanam almost as minutely and accurately deserihed, as we find 
them in the Sitras (compare, for instanee, Ait. Br. 4, 19 with Adv. 
Sr. S. 8,2). This clearly shows that the authors of the Brilhimanas knew 
as well all the details of the sacrificial art as the compilers of the 
Sitras. The cireumstance that many such things, as the recital of the 
Sdmidheni verses, &c., were left out in the Brahmanam, though they 
are neither very simple to comprehend, nor were they unknown, entitles 
us to assume that they were taught in separate treatises, whieh could be 
nothing else than works like the present Sitras. 

The Sftras which we possess at present are, no doubt, posterior to 
the Bréhmanas to which they belong; but there is every reason to 
believe that there were Siitras more ancient, and simple in their [11] style, 
which served the authors of the present ones as sources of information, and 
these works may have been co-eval with the majority of our Brilhmanas. 

Although we cannot discover any material difference between the 
Bréahmanas and the Sfitras so as to regard the latter as devcloping and 
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pystematizing the ideas contained in the former, as is the case with 
the Vedanta philosophy in reference to the Upanisads, yet there 
exists one between the Brahmanas, and the Mantras and hymns. This 
difference is, however, not very great, and can be accounted for partially 
from other causes than that of age. Already the hymns presuppose a 
settled ritual, and contain many speculative ideas similar to those of 
the Brahmanas. | 


Some scholars hold that the occurrence of sacrificial terms, or of 
philosophical and mystical ideas, are suggestive of thelate date of the 
hymn in which they are found. But these circumstances do by no 
means afford any sure test as to the relative age of the Vedic hymns, 
One has even drawn a strict line of distinction between a Mantra and 
Chhandas period, assigning to the former all the sacrificial hymns, 
to the latter those expressive of religious and »devotional feelings 
in general, without any reference to sacrificial rites. ButI have grave 
doubts whether this distinction will prove tenable on further inquiries, 
chiefly if this question as to the age ofa certain hymn is made entirely 
to depend upon what period (the Mantra or Chhandas period) it might 
belong to. There are sacrificial hymns which, to judge from their style 
and their general ideas,-must [12] be as ancient as any which have been 
assigned to the Chhandas period. 

I may instance here the hymn required at the horse-sacrifice 
(Rigveda, 1, 162) and the Nabhanedistha Saékta (10, 61; on its origin 
see Ait. Br. 5, 14). The former is assigned by Max Miller ° to the 
Mantra period (between 1000-800) on no other ground but because of 
its containing technical terms of the sacrificial art. But this reason 
is certainly not sufficient to make it late. On the contrary, its rather 
unpolished style, its poor imagery, its beginning with the invocation of 
the most ancient triad of Indian gods, Mitra, Varuna, and Aryaman, 
the very names of which deities are even to be met with in kindred 
nations, such as the Iranians and Greeks, the mentioning of several 
sacrificial priests by obsolete and uncommon names,—all these circum- 
stances combined tend to show, that it is rather one of the earliest 
than one of the latest productions of Vedic poetry. We find in it the 
sacrificial art, if compared with its description in the Bramanas, in its 
infancy, yet containing all the germs of the latter system. Because of 
almost all incidents attendant upon a sacrifice being mentioned in this 


hymn, it. affords us the best means for investigating into the extent 
a 
° History of Ancient Sanscrit Literature, page 558, 
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and development of the sacrificial art at the time of its composition. 
Let us point out some of the most remarkable facts which may be 
elicited from it. 

[143] In the fifth verse the names of the performing priests are mentioned. 
They are only six in number, vzz. Hotar, Adhvaryu, Avayaj, Agnimindha, 
Gravagrabha, and Samstar. Four of these names are quite uncommon or 
obsolete. Avay4j isthe Pratiprasthatar, Agnimindha (the fire-kindler), 
the Agnidhra, Gravagrabha the Gravastut, and Samstar the Maitravaruna 
of the Brahmanas. The small number of priests at the horse-sacrifice 
(agvamedha), which was at later times, as we may learn from descriptions 
given of it in the epic poems, the greatest, most complicated and costly 
which the Brahmans used to perform, must surprise, principally if we 
consider, that the Agnistoma, which was the most simple Soma sacrifice, 
required for its performance already -at the time of the Brahmanas, and 
even anterior to it, sixteen officiating priests. 


There can be no doubt that in the most ancient times a comparatively 
small number of priests was sufficient for the performance ofa simple 
animal or Soma sacrifice. The two most ancient offices were those of the 
Hotar and Adhvaryu ; they were known already when the ancient Iranians 
separated from the ancestors of the Hindus ; for we easily 1ecognise them 
by the names Zota and Rathwi (now corrupted to Raspi) in the Zend- 
Avesta. 


The PratiprasthAtar appears to have been an assistant of the Adh- 
varyu from avery remote time; for we find the two Asvins called the 
two Adhvaryus (Ait. Br. 1,18), by which expression we can only under- 
stand the Adhvaryu and [14] his constant assistant the Pratiprasthatar. 
That there was a plurality of Adhvaryus already at the time of tho Risis, 
we may learn from several passages of the Sarbhité of the Itigveda 
(2, 87, 2; 8, 2, 4). 

The fourth priest here mentioned is the Agnidhra; for by the term 
Agnimindha we can only understand him. His office appears to be very 
old and he is once mentioned by his very name Agnidhra ina Vedic 
song (2, 36,4). Besides, we meet with the well-known formula which 
he has, as the protector of the sacrifice, to repeat as often as the Adhvaryu 
commences a set of oblations accompanied by the Anuvikyé and Yajya 
mantras of the Hotar. This is astw sraugat (1, 139, 1), which he has 
to repeat when the Adhvaryu calls upon him to do so, by the formula 
6érdvaya.’ Before he repeats it, he takes a wooden sword, called 


Aas Mile UR VaR SRT 


7 This formula is repeated just before the commencement of the s0-ealled Praydjas. 
Asval. Sr. 8 1, 4, gives the following rules; Adhvaryur dsrdvayati pratydérdvayed 


ephya® into his hand, and ties round it twelve stalks of kusa grass, called 
idhmasannahandnt (what is tied round the wood), making three knots 
(trisandhana). He must hold it up as long as the principal offerings last, 
from [15] the time of the beginning of the PrayAjas till the Svistakrit is 
over. The purpose of this act as explained by the Srotriyas (sacrificial 
priests) of the present day is to keep the Raksasas and evil spirits away 
from the sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel Sraosha (now called Serosh), that we can fairly conclude that the 
office, or at any rate, the duties, of the Agnidhra priests were already 
known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yagna 57), holds in his 
hand a sword (gnaithis) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs; he first repeated (frasr@vayat) the sacred prayers. His 
very name of Sravsha reminds of the call érausat. One of the duties of 
the Agnidhra, or Agnit, was to kindle the fire. Such an office is known 
also to the Parsi ritual. Itis that of the Atarevakso, 7. e. who feeds the 
fire, aname often applied to the Rathwi, in which we have recognised 
the Adhvaryu. 


The fifth priest isthe Grdévagrébha, a name no further mentioned 
in other Vedic books. Sayana identifies him with the Gravastut® of the 
ceremonial of the Brihmanas. The office of the latter is to repeat the 
Pavamanya verses when the Soma juice is being prepared. But the 
name Graévagrabha [16] implies more, for it means, one who holds, or seizes 
the Gravanas'” (Soma squeezing stones). This is done by the Adhvaryu 
himself. In ancient times the Soma juice was very likely extracted by 
that priest who had to repeat the mantras for the purification of the Soma 
juice, that is, by the Gravastut. Such a priest who was engaged in the 
preparation of the Soma (Homa) juice is also known in the Zend-Avesta. 


dgnidhrah, i. e. the Adhvaryu calls, Srévaya, to which the Agnidhra responds by astu 
Srausat. Both formulas are mentioned or alluded to in two Sétras of PAnini (8, 2, 91-92), 
who teaches that the first vowel in Srdusat, and the first and second in 6 Sravaya are 
to Le pronounced in the pluta way, i,e. with three moras. Regarding Sréusat Asval. 
gives the same'rule (astu srdusat iti aukaram plévayan); but the pronuneiation of 
6 srévaya he does not particularly mention, 


° Other interpretations have been given of this word by European scholars, But 
being’ myself in possession ofa sphya, and having seen its use at the sacrifice, I can 
prove beyond any doubt, that it is a wooden sword, ~ ad 

° On his office, see 6, 1-2, pp. 379-80. 


© See the note on the preparation of the Soma 7, 32 pp. 488-90. 
@ 


= 
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His name there is havanan,') ie. one who makes or prepares the 
havana=savana “‘ libation.” 


The sixth priest mentioned in the ASvamedha hymn is the Sasnstar, 
ae, the repeater of dastras. Thisis no doubt the Maitravaruna of the 
later ritual, who is several times mentioned by the name of Praésdstar in 
other passages of the Samhita (1, 94, 6) and in the Brahmanas. Siyana 
takes the same view: 


Besides the. names of the officiating priests, we have to examine some 
of the, technical terms of the sacrificial art. In the 15th verse we find 
[17] the expressions, istam, vitam, abhagirtam, vasatkpitam, which all refer 
to the repetition of the Yajy& mantra by the Hotar when the Adhvaryu is 
ready to throw the offering into the fire. Istam is the technical term for 
pronouncing the Yajy& mantra itself; abhigadrtam, which is the same as 
dgirtam, signifies the formula ye yajamahe (generally called agur) which 
always precedes the Yajya, verse; vasatkritam is the pronunciation of 
the formula vdiusat at the end, of the. Yajya verse; vitam refers to the 
formula Agne vithi, which, follows the vasathdra, and is itself followed 
by another vagatkdra, (the. so-called Anuvastkaxa). 

_ Let us now sum up the evidence furnished by this sacrificial hymn 
as bearing upon the history of the sacrificial art in itS relationship to the 
mass of other Vedic songs on the one, and to the Braéhmanas on the other, 
side. . _ 

In examining the names. of the. officiating priests, we can here dis- 
cover only two classes instead of the four, known to other Vedic hymns, 
and. principally to the. Brahmanas. We have only Adhvaryus and Hotris, 
but no Brahma priests, and no Udgatris (chanters). Without the two 
latter classes no solemn sacrifice at which Soma was used could be per- 
formed even at a time far anterior to the Brahmanas. There is no doubt, 
the introduction of each of these two classes marks a new, epoch in the 
history of the sacrificial art, just. as the separation of the offices of Adh- 


i trmrrenee=nutesemnannsrterntrt 

11 See Visparad 3,1, The term havana occurs in the Gathas for Homa (Yasna, 10). 
That it means the same as the Vedic savana with which it is identical follows unmistak- 
ably from the context. A fratarem hayanem and an uparem. havanem, that is, a first and 
second libation, are even distinguished, (Yasna 10, 2, ed. Westergaard). The fratarem 
havanem is the prétah savanam, i.e. morning libation of the ritug] books; the uparem, t. ¢, 
latter, following, corresponds to the madhyandina savanam. The Parsi priests prepare 
up to the present day actually the Homa juice twice when performing the Homa ceremony. 
The first preparation takes place before the Zota (the Hotar of the Brahmans) appears; 
the second commences atthe beginning of the proper ceremony, and is finished along 
with it. The Zota drinks the Homa which was prepared first by the Raspi (Adhvaryu) ; 
that one prepared during the ceremony is thrown into a well as a kind of offering. 


xix 
varyu and Hotar in the ante-Vedic times, indicates the first step in the 
development of the art of sacrificing. At that early time when the 
{18] Iranians left their Indian brethren on account of a bitter religious 
contest, which is known in the Brahmanas as the struggle between thé 
Devas and Asuras; already the offices of an Adhvaryu and Hotar were 
distinct, as we may learn from the Zend-Avesta, which exhibits the 


religion of the Asuras (Ahura religion, its professors calling themselves 
ahirothashd =asura-diksd, é.e. initiated into the Asura rites). 


But the offices of UdgAtris and that of the Brahma priests were not 
known to the Aryas at that time; they were introduced subsequently, 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They aro 
often juxtaposed with those of the Hotars. The term for the perform- 
ance of the Hotri-priests is sams, to praise, recite; that for that of the 
Udgatris stu or gdt to sing (see, for instance, Rigveda Samhh (8, 1,1; 
6, 62,5; 6, 69, 2-3); besides the technical names uktha=Sastra and 
Stoma, sdma, are frequently to be met with (see 8, 1, 15; 3, 3,6; 6,3; 
16,9; 14, 11; 6, 24, 7, &c.). Now the absence of all such terms, indica- 
tory of the functions of the Udgatris (ehanters) inthe Advamedha hymn 
is certainly remarkable. Their not occuring might, perhaps, be accounted 
for by the supposition that the chanters were not required at the hoise 
sacrifice. It is true, several smaller sacrifices, such as the Dargapfirna- 
masa, the Chaturmasya I¢tis and the animal sacrifice (it. performed apart 
without forming part of a Soma sacrifice) are performed without any 
chanting ; [19] but for Soma sacrifices of whatever description, the chanters 
are as indispensable as the Hotars. That the Agvamedha was connected 
with a Soma sacrifice* already at the time of the composition of the hymn 
in question, undoubtedly follows from the office of Gravagrabha being 
mentioned in it; for this priest is only required for the extracting of 
the Soma juice, and kas nothin whatever to do with any other sacrificial 
rite. The mentioning of the ae (Maitravruna) i is another indication 
that the ASvamedha already at that early time was accompanied by a Soma 
sacrifice. For one of the principal duties of the Maitravaruna, who may 
be called the first assistant of the Hotar,is to repeat Saateas,: which are 
only required at Soma sacrifices as the necessary accompaniments of all 
chants. 


Besides the Udgatris, we miss the class of the Brahma priests, viz. 
Brahma, Brahmanachamnst, and Subrahmany4, whose services are required: 


uv According to Asval, Br. Sa't#as (10, 8) there are three Soma days (suty2nt} required 
for the horse sacrifice. 
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af all great sacrifices. The Brahma cannot, even at small sacrifices, 
such as the Dardapfirnamasa Isti, be dispensed with. The Brahmand- 
chathst aud Subrahmany4 are at Soma sacrifices as indispensable as the 
Maitravaruna; the first has to repeat also Sastras for the chants, the 
latter to invite every day Indra to the Soma feast (see the note to 6, 3, pp. 


382-84). 


The introduction of the Brahma priest marks: no doubt a new era in 
the history of the sacrificial art ; [20] for to judge from the nature of his 
duties as superintendent of the sacrifical ceremonies, he was only necessary 
at atime when the sacrifice had become already very complicated, and was 
liable to many mistakes. The origin of the office dates earlier than the 
Brahmanas. Unmistakeable traces of it are to be found already in the 
Samhita of the Rigveda. In one passage 1, 10,1, the Brahma priests 
(brahménas) are juxtaposed with the Hotris (arkinah) and Udgitris (gdéyat- 
rinah). They are there said to ‘raise Indra just as (one raises) a reed.” 
Similarly we find together gdyata, chant, sarhéata, praise, and lbrahma 
krinuta make the Brahma (8, 32,17). In 10, 91,10 the Brahma is men- 
tioned along with other priests also, such as the Potar, Nestar, &c. Tho 
little work done by the Brahma priests, or rather their idleness, is men- 
tioned, 8, 92, 30, “do not be as lazy as a Brahm& priest” (mo su brah- 
meva tandrayur bhuvah). That the Brahma priests were thus reproached 
may clearly be seen from Ait. Brahm. 5, 34. The Brahma priest 
is the speaker or é6xpounder of religious matters (10, 71, 11; 117, 8), an 
which capacity they became the authors of the Brilmanas. That the 
Brahma was expected to know all secret things, may bo inferred from 
several passages (10, 85, 3; 16; 35; 36). Brihaspati, tho teacher of the 
gods, is also called brahmd (10, 143, 3), and Agni is honoured with the 
same name (7, 7, 5), a8 well as his pious worshippers of old, the so-called 
Angirasah (7, 42, 1). Sometimes the name signifies the Brahman as 
_ distinguished from the Ksattriyas brahmant rdjant va (1, 108, 7). 

[21] It is certainly remarkable, that none of the Brahma priests is to he 
found among the priests enumerated in the A’vamedha hymn, and we 
may safely conclude, that their offices were not known at that time. 
The word brahma (neuter) itself occurs in it (in the seventeenth verse), 
“Tf any one, in order to make thee sit, did thee harm by kicking thee 
with his heels, or striking thee with a whip violently so that thou didst 
snort, I cause all to go off from thee by means of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (sacrificial 
spoon) over the piece which is among the ready-made offerings (adhvaregu). 
Brahma has here very likely its original meaning, “ the sacrificial grass ” 
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or a certain bunch of it (see the note on pages 4,5 of this Introduction’. 
For the meaning “ prayer,” which is here given to it by SAyana, does not 
suit the simile. In order to understand it fully, one has to bear in mind 
that the Adhvaryu after having cooked and made ready any offering 
(Purodasa or flesh, or Charu, &c.) generally pours from a Sruch some drops 
of melted butter over it. Now the brahma by means of which the priest 
is to soothe all injury which the sacrificial horse may have received 
from kicking or striking, is compared with this Sruch; the drops of 
melted butter are then the several stalks of the bunch of the sacrificial 
grass, required at all sacrifices and their taking out, and throwing 
away (as is done at all sacrifices, see note 8 to page 79), is compared to 
the flowing of the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also 
more simple. It appears from verse 15th, that there was no Puronuvakyé 
or introductory mantra required, but the YAajy& alone was sufficient. 
The latter consisted already of the same parts as in the Brdhmanas, 
viz. the Agur, the YAjy4 mantra, the Vasatkara and Anuvasatkara 
(see note 32 to page 95, page126, and note 11 to page 133-34). The 
Agur or the introductory formula, ye yajdmahe, ie. “what (gods are), 
those we worship by sacrificing,’ is very ancient, and seems to go back 
even beyond the properly so-called Vedic times; for we meet it even 
with the same name already in the Zend-Avesta (see note 11 to page 
134) ; even a large number of the Parsi prayer formulas commence with 
it up to this day, viz. yuedmaidé. The Vasatkara or the call véausat, 
and the Anuvasatkara, or the second call véusat preceded by Agne rehz, 
i.e, ‘Agni eat (the food),” must be also very old, though we do not 
find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vdusat being required 
in the very moment of the offering being thrown into the fire, and the 
second at once after it, there was mo occasion for them at the Zoroastrian 
sacrifices ; for the priests are not allowed to throw flesh, or Homa, or 
even cakes into the fire; they have only to show their offerings to the 
sacred element. In the Samhita itself, the Vasatkara is frequently 
mentioned, and in hymns which show by no means a modern origin (see 
1, 14,8; 120, 4; 21,5; 7,14, 3; 15, 6; 99,7, &c); some of them appar- 
ently allude to the [23] Anuvagatkéra, (80, for instance, 7, 156, semam 
vetu vasatkritim, ‘may he eat this piece ° offered by the call vausat! vi 
(in vtht) being one of the characteristic terms of the Anuvasatara). 


From all we have seen as yet it clearly follows that the Asvamedha 
hymn is by no means a late, but a very early, production of Vedic poetry, 
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and that consequently a strict distinction between a Chhandas and 
Mantra period, making the former by about two hundred years older 
than the latter, is hardly admissible. 

The same result isto be gained from 8 more closé examiration of 
other pre-eminetly sacrificial hymns, which all would fall under the 
Mantra period. There being here no occasion to investigaté into all 
hymns of that character, I will only here make some remarks on the 
Nabhanedistha hymns (10, 61-62), Their history is given in the Ait. 
Brahm. itself (5, 14). They are traced to Manu, the progenitor of 
the human race, who gave them to his son, Nabhanedistha. He should 
communicate them to the Atgiras, for enabling them to perform success- 
fully the ceremonies of the sixth day (in the Salaha, \see note 9 to page 
279), and receive all their property as a sacrificial reward. 


This whole story appears to have no other foundation, ** but the two 
hynins themselves, principally the [24] latter. The first is very difficult 
to understand, the second is on the the whole simple. Both are by 
tradition ascribed to Nabhanedistha, the son of Manu, whose existence 
is very doubtful. They differ so much in style, that they cannont have 
the same author. Several traits of the legend, however, are to be found 
in them. The refrain of the first four verses of 10, 62 which is addressed 
to the Afgiras, “receive the son of Manu,” re-occurs in the legend ; also 
the gift ofa thousand. In a verse of the former (10, 61, 18) the word 
ndbhdnedistha occurs, but it does not mean there a human, but some 
divine, being. I give the 18th and 19th verses in translation. 


(18) “His relative, the wealthy Nabh4nedistha who, directing his 
thoughts towards thee, speaks on looking forward (as follows) ‘this 
our navel is the highest; as often as required I was behind bim (the 
Nabhanedistha on earth),’ ” 


(19) ‘This is my navel, here is what resides with me; these gods 
are mine ; | am everything. Those who are first born, and those who 
are born for a second time (by reproduetion),—the cow milked that (seed) 
from the truth, (and) they are born.” ** ) 
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* It is to be found also with little difference in the Taittiriya Samhita 3, 1, 9, 4-6. 
Instead of the two Suktas (hymns) Manu there is said tohave given his sonha Brihmanam 
onacertain rite concerning the share of Rudra in the Soma libation, to help the 
Angiras to heaven, The “sixth day is not mentioned in it. The man in a “blackish 
dress"’ of the Aitareya Br, is here called Rudra. 


“* The explanation given by Séyana of these difficult verses is very artificial. He 


are to get out of the hymn everywhere the story told of N&bbfnedi»tha in the Ait. 
Br. 5, 14. 
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From these two verses as well as from several others in it (princi- 
pally 2 and 5-8 describing Prajapati’s illicit intercourse with his 
[25] daughter, see Ait. Br. 3, 33), we may clearly perceive that Nabh4ne- 
distha and the hymn in question refer to generation. This view is fully 
corroborated by the application of it at the sacrifice, as expounded by the 
Bréhmanam, and as even pre-supposed in the hymn itself. 


We know from various passages of the Brahmanas, that one of the 

principal acts of the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga Sastras (see Ait. Br. 2, 35-38; 3, 2) of the 
morning libation, and the so-called Silpa Sastras (6, 27-31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
Nabhanedistha hymns form the two first parts, representing the seed 
effused, and its transformation to.an embryo in its rudest state (see 6, 27). 
Nabhanedistha is the sperm when effused ; after having undergone some 
change in the womb, it is called Narasarmsa.’° That the hymn originally 
had such a mystical sense, is evident from the two first verses.:. 
[26] (1) “May this awful Brahma, which he (Prajapati) thus skilfully 
pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (the sacrificial food), when his (the sarificex’s) 
‘parents (and other) liberal men (the priests) are making (his body).’” 


(2) “‘ He established (as place) for the reception of his gift the altar 

(vedi), destroying and ejecting the enemy with his weapons. (After 

having thus made the place safe) he then hastily under a very loud cry 
poured, forth his sperm in one continuous (stream).” 


The meaning of these two.verses can only be the following: the poet 
who was no doubt asacrificial priest himself wishes, that the hymn which 
he: regards as.a revelation from Prajdpati, who repeated it at the great 
sacrificial session which he is so.frequently said to have held, may fill 
the seven Hotri-priests when they, with the same liberality as Prajapati 


6-This idea must be very old,; for we find an tnmistakeable trace of it in the Zoroastrian 
tradition. So we read in the Bundehesh (page 80 in Westergaard's edition of the Pehlevi 
text) that the angel Nerioseng (nerioseng yazd=nardSamnsa yajata in Sanscrit) intercepted 
the three particles of sperm which Zoroaster is said to have once lost, and out. of which 
the three great prophets, Oshadar (bémi), Oshadar mah, and Sosiosh are expected to spring 
at the end of the world. Nerioseng clothed the said sperms with lustre and strength 
(rosnus Zor), and handed them over to Andhit (the Persian Venus) to look at them. They 
are guarded againgt: the attacks. of the Devas (the Indian geds} by 200,999 Frohars 
(a kind of angels). 
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(when he poured forth his sperm) are like parents making by their hymns 
the new celestial body to the sacrificer. The place for reception of 
the seed poured out mystically in prayer by the Ilotars, is the altar; for 
staiding near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Vedi as the safe 
receptacle of the seed, is to be sought for in the antecedent of Prajipati, 
who prepared it for the purpose, defending [27] it against the attacks of 
enemies. After having made itsafe, he poured out his seed whence then 
all creatures sprang (see Ait. Br. 3, 34). 

Nabhénedistha is, according to the verses above quoted, the 
heavenly guardian of all germs of generation ; all gods, men, beasts, &c., 
come from him. His assistance is required when the sacrificial priests 
are producing the new celestial body of the sacrificer. He looks down 
from heaven at his relative, that+is, the seeds containing the germ of 
new life poured out mystically by the Hotars in their prayers. His navel 
is the centre of all births in the universe ; as being nearest (‘nearest to 
the navel’ is the literal meaning of ndbhdnedistha), he is the guardian of 
all seeds. Every seed on earth has only effect as far as he participates in it. 
We have here the Zoroastrian idea of the Fravashis (Frohars) who are 
the prototypes of all things existing.’® The word nébhdnedistha must be 
very old; for we find it several times in the form nabdnazdista in 
the Zend Avesta. It is an epithet of the Fravashis (Yasna, 1,18. Yashts 
13, 156), and signifies the lineal descendants in future generations'* 
(Vend. 4, 5-10 Westergaard). 


[28] Although the Nabhanedistha hymn (10, 61) is purely sacrificial, 
and composed at a time when the Risis already indulged in speculations 
on the mystical meaning of sacrificial rites, no trace can be found, to show 
that it 1s a modern composition. The circumstance, that it is already in 
the Aitareya Brahmanam traced to Manu, the progenitor of the human 
race, shows, that its origin is entirely lost in the depths of anticuity. 
The mentioning of Kakstvan in verse I6, and the occurrence of the 
“seven Hotars”’ (in the Ist verse) are no proofs of alate origin. For 


ween Aeimin onan 


“See my Essays on the Sacred Language, Writings and Religion of the Parsis 
page 186. 

1" This is the sense of nardm nabindzdistandm, in the fourth Frargard of the Vendidad. 
In the passage in question, the punishment consequent on the breach of a promise is said 
to extend to so and so many nardm nabdnazdistandm, literally, men who are nearest 
the navel of the offender, that is, his lineal descendants. The Pehlevi translation IVES iny 
its notes about the same meaning toit. So it has for instance to 4,5 the note: 300 sana 
bim ddresn “for three hundred years there will be danger (for the nabdnazdistas)." Thie 
ig also the opinion of many Dasturs, 
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aphya® into his hand, and ties round it twelve stalks of kuda grass, called 
idhmasannahandni (what is tied round the wood), making three knots 
(trisandhana). He must hold it up as long as the principal offerings last, 
from [15] the time of the beginning of the PrayAjas till the Svisiakrit is 
over. The purpose of this act as explained by the Srotriyas (sacrificial 
priests) of the present day is to keep the Raksasas and evil spirits away 
from the sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel Sraosha (now called Serosh), that we can fairly conclude that the 
office, or at any rate, the duties, of the Agnidhra priests were already 
. known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yasna 57), holds in his 
hand a sword (énatthis) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs; he first repeated (frasravayat) the sacred prayers. His 
very name of Sravsha reminds of the call srawsat. One of the duties of 
the Agnidhra, or Agnit, was to kindle the fire. Such an office is known 
also to the Parsi ritual. It is that of the Atarevakgo, 2. e. who feeds the 
fire, a name often applied to the Rathwi, in which we have recognised 
‘the Adhvaryu. 


The fifth priest is the Grdvagrabha, aname no further mentioned 
in other Vedic books. Sayana identifies him with the Gravastut” of the 
ceremonial of the Brahmanas. The office of the latter is to repeat the 
Paévamanya verses when the Soma juice is being prepared. But the 
name Gravagribha [46] implies more, for it means, one who holds, or seizes 
. the Gravanas}® (Soma squeezing stones). This is done by the Adhvaryu 
himself. In ancient times the Soma juice was very likely extracted by 
that priest who had to repeat the mantras for the purification of the Soma 
‘Juice, that is, by the Gravastut. Sucha priest who was engaged im the , 
preparation of the Soma (Homa) juice is also known in the Zend-Avesta. 


(Agnidhrah, i.e. the Adhvaryu calls, dé Srdvaya, to which the Agnidhra responds by astu 
Srausat, Both formulas are mentioned or alluded to in two Sfitras of Panini (8, 2, 91-92), 
who teaches that the first vowel in $rdusat, and the first and second in 6 Srayaya are 
‘to be pronounced in the pluta way, i.e. with three moras. Regarding srdusat Asval. 
gives the same rule (astu Srdusat iti aukaram pléwayan)}; but the prongneneen of 
6 Srdvaya he does not particularly mention. 


* ©ther interpretations have been given of this word by European scholars. But 
being myself in possession ofa sphya, and having seen its use at the sacrifice, I ean 
‘ prove beyond any doubt, that it is a wooden sword, 

” On his office, see 6, 1-2, pp. 379-80. 


7 See the note on the preparation of the Soma _ 7, 82 pp. 488-90. 


a. 
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His name there is havanan,'? i.e. one who makes or prepates the 
havana=savana “ libation.” 


The sixth priest mentioned in the ASvamedha hymn is the Sazstar, 
é.e, the repeater of Sastras. Thisis no doubt the Maitravaruna of the 
later ritual, who is several times mentioned by the name of Prasdstar in 
other passages of the Samhita (1,94, 6) and in the Brihmanas. Sayana 
takes the same view. 

Besides the names of the officiating priests, we have to examine some 
of the technical terms.of the sacrificial art. In the 15th verse we find 
£17] the expressions, istam, vitam, abhigirtam, vasatkritam, which all refer 
to the repetition of the Yajy& mantra by the Hotar when the Adhvaryu is 
ready to throw the offering into the fire Jstam is the technical term for 
pronouncing the Yajya mantra itself; abhigdrtam, which is the same ag 
dgirtam, signifies the formula ye yajdmahe (generally called dgur) which 
always precedes, the Yajy& verse; vasatkritam is the pronunciation of 
' the formula vdusag at the end of the Yajy& verse; vitam refers to the 
formula Agne viht, which follows the vasatkdra, and is itself followed 
by another vagatkara (the so-called Anuvastkéra). 


Let us now sum up the evidence furnished by this sacrificial hymn 
as bearing upon the history of the sacrificial art in its relationship to the 
mass ef other Vedic, songs on the one, and to the Brahmanas on tho other, 
side. 

In examining the names of the officiating priests, we can here dis- 
eover only two classes instead of the four, known to other Vedic hymna, 
and principally to the Brahmanas. We have only Adhvaryus and Lotris, 
but no. Brahma priests, and no Udgatyis (chanters), Without the two 
latter classes no solemn sacrifice at which Soma was used could be per- 
formed even at.a time far anterior to the Brahmanas. There is no doubt, 
the introduction of each of these two classes marks a new epoch in the 
history of the sacrificial art, just as the separation of the offices of Adh- 


1! See Visparad 3,1, The term havana occurs in the Gath4as for Homa (Yasna, 10), 
That it means the same as: the Vedic savana with which it is identical follows unmistak- 
ably from the context. A fratarem havanem and an uparem havanem, that is, a first and 
second libation, are' even ‘distinguished (Yasna 10, 2 ed, Westergaard). Tho fratarem 
havanem is the prdtah savanam, i.e. morning libation of the ritual books ; the uparem, i. @, 
latter, following,. corresponds to the m4dhyandins savanam. The Parsi priests prepare 
up to the present day actually the Homa juice twice when performing the Homa coromony. 
The first preparation takes place before the Zota (the Hotar of the Brahmans) appears ; 
the second commences atthe beginning of the proper ceremony, and is finished along 
with it. The Zota drinks the Homa which was prepared first by the Raspi (A dhvaryu) ; 
that one prepared during the ceremony is thrown into a well as-a kind of offering. 
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varyu and Hotar in the ante-Vedic times, indicates the first step in the 
development of the art of sacrificing, At that early time when the 
(18] Iranians left their Indian brethren on account of a bitter religious 
contest, which is known inthe Brahmanas as the struggle between the 
Devas and Asuras, already the offices of an Adhvaryu and Hotar were 
distinct, as we may learn from the Zend-Avesta, which exhibits the 


religion of the Asuras (Ahura religion, its professors calling themselves 
ahurotkéshé =asura-dtksé, i.e. initiated into the Asura rites). 


But the offices of Udgatris and that of the Brahma priests werd not 
known to the Aryas at that time; they were introduced subsequently, 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They are 
often juxtaposed with those of the Hotars. The term for the perform- 
ance of the Hotri-priests is Sams, to praise, recite; that for that of the 
Udgatris stu or gdé to sing (see, for instance, Rigveda Sarh (8, 1,1; 
6, 62,5; 6, 69, 2-3); besides the technical names uktha=Sustra and 
Stoma, sdma, are frequently to be met with (see 8, 1, 15; 3, 3,6; 6, 3; 
16,9; 14,11; 6, 24, 7, &e.). Now the absence of all such terms, indica- 
tory of the functions of the Udgatris (chanters) inthe Asvamedha hymn 
is certainly remarkable. Their not occuring might, perhaps, be accounted 
for by the supposition that the chanters were not required at the hose 
sacrifice. It is true, several smaller sacrifices, such as the Darsapfrna- 
masa, the Chaturmasya Istis and the animal sacrifice (if performed apart 
without forming part of 2 Soma sacrifice) are performed without any 
chanting ; [19] but for Soma sacrifices of whatever description, the chanters 
are as indispensable as thé Hotars. That the A¢vamedha was connected 
with a Soma sacrifice* already at the time of the composition of the hymn 
in question, undoubtedly follows from the office of Grdvagrdbka being 
mentioned in it; for this priest is only required for the extracting of 
the Soma juice, and has nothing whatever to do with any other sacrificial 
rite. The mentioning of the Sathstar (Maitravruna) is another indication 
that the As’vamedhaalready at that early time was accompanied by a Soma 
sacrifice. For one of the principal duties of the Maitravaruna, who may 
be called the first assistant of the Hotar, is to repeat Sastras, which are 
only required at Soma sacrifices as the necessary accompaniments of all 
chants. 


Besides the Udgatris, we miss the class of the Brahma priests, vz. 
Brahma, Brahmanachamsi, and Subrahmanyé, whose services are required 
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™ According to Asval. Sr. Satras (10, 8) there are three Soma days (satyini} required 
for the horge sacrifice. 
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at all great sacrifices. The Brahma cannot, even at small sacrifices, 
such as the Dardapfirnamasa Isti, be dispensed with. The Brihman&é- 
charnst aud Subrahmany4 are at Soma sacrifices as indispensable as the 
Maitravaruna; the first has to repeat also Sastras for the chants, thé 
latter to invite every day Indra to the Soma feast (see the note to 6, 3, pp. 


382-84), 
The introduction of the Brahma priest marks no doubt a new era in 
the history of the sacrificial art; [20] for to judge from the nature of his 
duties as superintendent of the sacrifical ceremonies, he was only necessary 
at atime when the sacrifice had become already very complicated, and was 
liable to many mistakes. The origin of the office dates earlier than the 
Brahmanas. Unmistakeable traces of it areto be found already in the 
Samhits of the Rigveda. In one passage 1, 10,1, the Brabmé priests 
(brahménas) are juxtaposed with the Hotris (arkinah) and Udgatris (gdéyat- 
rinah). They are there said to ‘‘raise Indra just as (one raises) a reed.” 
Similarly we find together gayata, chant, égarngata, praise, and brahma 
krinuta make the Brahma (8, 32,17). In 10, 91,10 the Brahma is men- 
tioned along with other priests also, such as the Potar, Nestar, &c. The 
littlé work done by the Brahma priests, or rather their idleness, is men- 
tioned, 8, 92, 30, “do not be as lazy as a Brahma priest” (mo gu trah- 
meva tandrayur bhuvah). That the Brahma priests were thus reproached 
may clearly be seen from Ait. Brahm. 5, 34. The Brahma pricst 
is the speaker or expounder of religious matters (10, 71, 11; 117, 8), in 
which capacity they became the authors of the Brihmanas. That the 
Brahma was expected to know all secret things, may bo inferred from 
several passages (10, 85, 3; 16; 35; 36). Brihaspati, the teacher of the 
gods, is also called brahmd (10, 143, 3), and Agni is honoured with the 
same name (7, 7, 5), as well as his pious worshippers of old, the so-called 
Angirasah (7, 42, 1). Sometimes the name signifies the Brahman as 
distinguished from the Ksattriyas brahmani rdjani vd (1, 108, 7). 

[21] It is certainly remarkable, that none of the Brahma priests is to be 
found among the priests enumerated in the Ad’vamedha hymn, and we 
may safely conclude, that their offices were not known at that time. 
The word brahma (neuter) itself occurs in it (in the seventeenth verse), 
“Tf any one, in order to make thee sit, did thee harm by kicking thee 
with his heels, or striking thee with a whip violently so that thou didst 
snort, I cause all to go offfrom thee by means of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (sacrificial 
spoon) over the piece which is among the ready-made offerings (udhrareju). 
Brahma has here very likely its original meaning, “ the sacrificial grasa ” 
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or a certain bunch of it (see the note on pages 4,5 of this Introduction? 
For the meaning “ prayer,’ which is here given to it by Sdyana, does not 
suit the simile. In order to understand it fully, one has to bear in mind 
‘that the Adhvaryu after having’ cooked and made ready any offering 
(Purodasa or flesh, or Charu, &c.) generally pours from a Sruch some drops 
of melted butter over it. Now the brahma by means of which the priest 
is to soothe all injury which the sacrificial horse may ‘have received 
from kicking or striking, is compared with this Sruch; the drops of 
melted butter are then the several stalks of the bunch of the sacrificial 
grass, required ‘at all sacrifices and their taking out, and throwing 
away (as is done at all sacrifices, see note 8 to page 79), is compared te 
the flowing of the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also 
more simple. It appears from verse 15th, that there was no Puronuvakya 
or introductory mantra required, but the YAjy& alone was sufficient, 
The latter consisted already of the same parts as in the Br&hmanas, 
wiz. the Agur, the Ydjy& mantra, the Vasatkéara and Anuvasatkara 
(see note 32 to page 95, page126, and note-11 to page 133-34). The 
Agur or the introductory formula, ye yajadmahe, i.e, “ what (gods are), 
those we worship by sacrificing,’’ is very ancient, and seems to go back 
even beyond the properly so-called Vedic times; for we meet it even 
with the same name already in the Zend-Avesta (see note 11 to page 
134) ; even a large number of the Parsi prayer formulas commence with 
it up to this~ day, vie. yuedmaidé. The Vasatkara or the call vdusat, 
and the Anuvasatkara, or the second call vdusat preceded by Agnze rehz, 
i.e, “Agni eat (the food),” must be also very old, though we do not 
find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vdusat being required 
in the very moment of the offering being thrown into the fire, and the 
second at once after it, there was no occasion for them at the Zoroastrian 
‘sacrifices ; for the priests are not allowed to throw flesh, or ‘Homa, or 
even cakes into the fire; they have only to show their offerings to the 
sacred element. In the Samhita itself, the Vasatkéra is frequently 
mentioned, and in hymns which show by no meansa modern origin (see 
1, 14,8; 120, 4; 21,5; 7,14, 3; 15, 6;-99, 7, &e); some of them appar- 
ently stage to the 23] Agi sasat kare: (s0, for instance, 7, 156, semdm 
‘vetu vasatkritim, ‘may he eat this piece ’ offered by the call vausat ! vw 
Gn vih) being one of the characteristic terms of the Anuvagatara). 


From all we have seen as.yet it clearly follows that the Asvamedha 
hymn is by no means a late, but a very early, production of Vedic poetry, 
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and that consequently a strict distinction between a Chhandas and 
Mantra period, making the former by about two hundred years older 
than the latter, is hardly admissible. 

The same result is to be gained from @ more close examination of 
other pre-eminetly sacrificial hymns, which all would fall under the 
Mantra period. There being here no occasion to investigate into all 
hymne of that character, I willouly hero make some remarka on the 
Nabhanedistha hymns (10, 61-62). Their history is given in the Ait. 
Brahm. itself (5, 14). They are traced to Manu, the progeniter of 
the human race, who gave them to his son, NAbhanedistha. He should 
communicate them to the Aigiras, for enabling them to perforin succesa- 
fully the ceremonies of tho sixth day iin the Salaha, seo note 1) to page 
279), and receive all their property as a sacrificial reward, 

This whole story appears to have no other foundation, *? but the two 
hymns themselves, principally the [24] latter. The first ia very difficult 
to understand, the second is on the the whole simple. Both are by 
tradition ascribed to Nabhanedistha, the son of Manu, whoae existence 
is very doubtful. They differ so much in style, that they cannont have 
the same author. Several traits of the legend, however, are to be found 
in them. The refrain of the first four verees of 10, 62 which is addressed 
to the Angiras, “receive the son of Manu,” re-occurs in the legend ; alao 
the gift of a thousand. Ina verse of the former (10), 61, 18) the word 
ndbhanedistha occurs, but it does not mean there a human, but some 
divine, being. I give the 18th and Lith verses in translation. 


(18) “His relative, the wealthy Notice o's whe, Mseetin lus 


thoughts towards thee, speaks on luoking: forward sas follows) "this 
our navel is the highest; as often as iti 1 T was behind him (the 
Nabhanedistha on earth).” ” 


(19) “This is my navel, bere is what resides with mo; these gods 
are mine; lam everything. Those who are first burn, and those who 
are born for a second time (by reproduetion),-—the cuw milked that (ucud) 
from the truth, (and) they are born.” '* 
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"It is to be found also with little difference in the Taittiriya Ramhita a, i, a, 4 6. 
Tustead of the two Suktas (hymos) Manu there is sald te lave given hla sem a Healers 
on @ certain rite concerning the share of Rudra in the Soma Libation, te help ‘the 
Angiras to heaven, The “sixth day “is not mentioned ia it. The man in a“ blackiah 
dress’’ of the Altareya Br. is here called Rudra. 


"* The explanation given by Séyana of these difflenlt varaes ts very artifielal, le 


— rai out of the hymn everywhere the story thi of Ndbbdouediotha is the Ail. 
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ExHI 
From these two verses as well as from several others in it (princi- 
pally 2 and 5-8 describing PrajApati’s illicit intercourse with his 
[25] daughter, see Ait. Br. 3,33), we may clearly perceive that N&bhane- 
distha and the hymn in question refer to generation. This view is fully 
corroborated by the application of it at the sacrifice, as expounded by the 
Bréhmanam, and as even pre-supposed in the hymn itself, 


We know from various passages of the Bréhmanas, that one of the 
principal acts of the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga Sastras (see Ait. Br. 2, 35-38; 3, 2) of the 
morning libation, and the so-called Silpa Sastras (6, 27-31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
Nabhanedistha hymns form the two first parts, representing the seed 
effused, and its transformation to an embryo in its rudest state (see 6, 27). 
Nabhanedistha is the sperm when effused ; after having undergone some 
ehange in the womb, it is called Narddathsa.’° That the hymn originally 
had such a mystical sense, is evident from the two first verses : 

.€26] (1) “May. this awful Brahma, which he (Prajapati) thus skilfully 
pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (the sacrificial food), when his (the sarificer’s) 
parents (and other) liberal men (the priests) are making (his body).” ° 


(2) “He established (as place) for the reception of his gift the altar 
(vedi), destroying and ejecting the enemy with his weapons. (After 
having thus made the place safe) he then hastily under a very loud ery 
poured forth his sperm in one continuous (stream).”’ 


The meaning of these two verses can only be the following: the poet 
‘who was no doubt a sacrificial priest himself wishes, that the hymn which 
he regards as a revelation from Prajapati, who repeated it at the great 
sacrificial session which he is so frequently said to have held, may fill 
‘ithe seven Hotri-priests when they, with the same liberality as Prajapati 


* This idea must be very old ; for we find an unmistakeable trace of itin the Zoroastrian 
tradition. So we read in the Bundehesh (page 80 in Westergaard’s edition of the Pehlevi 
text) that the angel Nerioseng (nerioseng yazd=nardsamea yajata in Sanscrit) intercepted 
the three particles of sperm which Zoroaster is said to have once lost, and out of which 
the three great prophets, Oshadar (baémi), Oshadar nah, and Sosiosh are expected to spring 
‘at the end’ of the world. Nerioseng clothed the said sperms with lustre and strength 
(rosnus Zor), and handed them over to Andhit (the Persian Venus) to look atthem They 
are guarded against the attacks of the Devas (the Indian gods) by 999,999 Froharg 
(a kind of angels). 
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(when he poured forth his sperm) are like parents making by their hymns 
the new celestial body to the sacrificer. The place for reception of 
the seed poured out mystically in prayer by the Hotars, is the altar; for 
standing near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Vedi as the safe 
receptacle of the seed, is to be sought for in the antecedent of Prajipati, 
who prepared it for the purpose, defending [27] it against the attacks of 
enemies. After having made itsafe, he poured out his seed whence then 
all creatures sprang (see Ait. Br. 3, 34). 


Nabhinedistha is, according to the verses above quoted, the 
heavenly guardian of all germs of generation ; all gods, men, beasts, &c., 
come from him. His assistance is required when the sacrificial pricsts 
are producing the new celestial body of the sacrificer. Ele looks down 
from heaven at his relative, that is, the seeds containing the germ of 
new life poured out mystically by the Hotars in their prayers. Tis navel 
is the centre of all births in the universe ; as being nearest (‘nearest to 
the navel’ is the literal meaning of nébhanedistha}, he is the guardian of 
all seeds. Every seed on earth has only effect as far as he participates in it. 
We have here the Zoroastrian idea of the Fravashis (Frohars) who are 
the prototypes of all things existing.*® The word nathdnedistha must be 
very old; for we find it several times in the form naldnazdista in 
the Zend Avesta. It is an epithet of the Fravashis (Yasna, 1,18. Yashts 
13, 156), and signifies the lineal descendants in future generations'* 
(Vend. 4, 5-10 Westergaard). 


[28] Although the Nabhanedistha hymn (10, 61) is purely sacrificial, 
and composed at a time when the Risis already indulged in speculations 
on the mystical meaning of sacrificial rites, no trace ean be found, to show 
that it is a modern composition. The circumstance, that it is already in 
the Aitareya Brihmanam traced to Manu, the progenitor of the human 
race, shows, that its origin is entirely lost in the depths of antiquity. 
The mentioning of Kakgtrvan in verse 16, and the occurrence of tho 
“seven Hotars” (in the Ist verse) are no proofs of a late origin. For 


“ Seo my Essays on the Sacred Language, Writings and Religion of the Parsis, 
page 186. 

17 This is the sense of nardm nabanizdistandm, in the fourth Krargard of the Vendidad. 
In the passage in question, the punishment consequent on the breach of « promise is said 
to extend to so and so many nardm nabdnasdi stanam, literally, men who are nearest 
the navel of the offénder, that is, his lineal descendants. The Pehlevi translation tives in 
its notes about the same meaning toit. So it has for instance to 4,5 the note: 300 samet 
bim ddresn “for three hundred years there will be danger (for the nubdnazdistas).” This 
is also the opinion of many Dasturs, 
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Kakstvan appears as a celebrated Risi, who was distinguished as 
a great chanter and Soma drinker in many other passages, principally 
m the first book (see Rigveda Samh. 1, 18, 1-2; 51,13; 116, 7; 117, 6; 
4, 26, 1), who enjoyed the special favour of the Agvins. He is to the 
majority of the Vedic Risis whose hymns are kept, a personage of as 
remote an antiquity as Kavya, Usands, the Angiras, &c. The “seven 
Hotars ”?* occur several times besides (8, 29, 14; 8, 49, 16), most of them 
with their very names, viz., Potar, Nestar, Agnid, PrasAstar, &c., 
(1, 15, 2-5; 9; 1, 94, 6; 10, 91, 10). 


peed 


The second Nabhanedistha hymn is certainly later than the first, 
and contains the germs of the later legend on Nabhanedistha. The 
reason that it was also referred to him, is certainly to be sought [29} for 
in the 4th verse, where is said, “ This one (¢.e. I) speaks through the 
navel,*® (na&bhd), hails you in your residence; hear, O sons of the gods, ye 
Risis (to my speech).” The song is addressed to the Aftgiras, who are 
requested to receive the poet. The gift of thousand is also mentioned. 


Let us, after this discussion regarding the antiquity of the Asva- 
medha and Nabhanedistha hymns, return to the general question on 
the relationship between the pre-eminently sacrificial mantras and the 
other production of Vedic poetry. 

If we look at the history of poetry with other nations, we nowhere 
find profane songs precede religious poetry. The latter owes its origin 
entirely to the practical worship of beings of a higher order, and must, 
as every art does, go through many phases before it can arrive at any 
state of perfection and refinement. Now, in the collection of the hymns 
of the Rigveda, we find the religious poetry already so highly developed, 
the language so polished, the metres already so artificially composed, 
as to justify the assumption, that the songs which have reached our 
time, are not the earliest productions of the poetical genius, and the 
devout mind of the ancient Indians. Generations of poets and many 
family [80] schools in which sacred poetry was regularly taught, just as 

the art of the bards and scalds with the Celtic and Seandinavian 
“nations, must have preceded that period to which we owe the present 
@ 18 They are, according to the Brahmanas (see Ait. Br. 6, 10-12), Hotar, Maitravaruna, 
Brahmanacbhauisi, Achhavaka, Potar, Negtar, and Agnidhra. 
1° This expression appears to be strange. It implies a very ancient idea, which must 
have been current with the Iranians and Indians alike. The navel was regarded as 
the seat of an internal light, by means of which the seers received what they ealled 
revelation. Itis up tothe present day a belief of the Parsi priests, that the Dasturs 
or High-priests have a fire in their navel, by means of which they can sec things 


which are hidden This reminds us of some phenomena in modern somnambulism. 
a 
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collection. If an old song was replaced by a new one, wlich appeared 
more beautiful and finished, the former was, in most cases, ur coverably 
lost. Old and new poets are frequently mentioned in the hymns of the 
Rigveda; but the more modern [isis of the Vedic period appear not 
to have regarded the productions of their predce: -sor~ with any particular 
reverence which might have induced thom to keep their early relics. 


Now the question arises, are the finished and polished hymns of 
the Rigveda with their artificial metres the most ancient relies of the 
whole religious literature of the Brihmans, or are still more ancient 
pieces in the other Vedic writings to be found? It is hardly eredible, 
that the Brahmanical priests eraploved at their sacrifices in the earliest 
times hymns similar to those which were used when the ritual became 
settled. The first sacrifices were no doubt simple offerings performed 
. withovt much ceremonial. A few appropriate solemn words, indicating 
the giver, the nature of the offering, the dicty to which as well as the 
purpose for which it was offered, and addresses to the objects that 
were offered, were sufficient. All this could be embodied in the sacri- 
ficial formulas known in later times principally by the name of Yajus, 
whilst the older one appears to have been Yéja (preserved in pra-yiija, 
anu-yaju, &c). The invocation of the deity by different names, [81] and 
its invitation to enjoy the meal prepared, may be equally old. It was 
justly regarded only asa kind of Yajus, and called Niyadu?" or Nevada 
The latter term was principally applied to the enumeration of the 
titles, qualities, &c., of a particular deity, accompanied with an invitation. 
At the most ancient times it appears that all sacrificial formulas were 
spoken by the Ilotar alone; the Adhvaryu was only his a i-fant, who 
arranged the sacrificial compound, provided the implerents, ant per- 
formed all manual labour. It was only at the time when regular 
metrical verses and hymns were introduced into the ritual, thata part 
of the duties of the Hotar devolved on the Adbvaru There are, in 
the present ritual, traces to be found, that the Hotar actually must 
have performed part of the duties of the Adhvaryu. 


According to the ritual which appears to have been in foree for 
the Jast three thousand years without pies any  comdderable 
change, it is ono of the principal duties of the Adhvaryu to vive orders 
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* See Madhusfdana’s Prasthanabheda in Wel rs Daudisehe Studien, bo page Lt, and 
the Bhagavata Purina 12, 6,52 (in the Bombay edition) wheru the rajurmera, Le, the 
series of Yajugs mantras is called niguda. Madhusudana comptines tay thas mame, 28 


it appears, principally the Praizas or orders by the Adhvaryu to the ather pricaty 
to do their respective duties. 
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(pratsa) to most of the officiating priests, to perform their respective 
duties. Now at several occasions, especilly at the more solemn sacrifices, 
the order is to be given either by the Hotar himself, or his principal 
assistant, the MaitrAvaruna. So, for instance, the order to the slaugh- 
terers of the sacrificial animal, [82] which is known by the name of 
Adhrigu-Praisa-mantra (see Ait. Br. 2, 6-7) is given by the Hotar himself, 
though the formulas of which it is composed have all characteristics 
of what was termed in the ritual Yajus, and consequently assigned 
to the Adhvaryu. At the Soma sacrifice all orders to the Hotar ta 
repeat the YAajy& mantra, before the libations are thrown into the fire, 
are to be given by the Maitravaruna, and not by the Adhvaryu. The 
formulas by which the gods are called to appear, the address to the 
fire when it is kindled are repeated by the Hotar, not by the Adhvaryu, 
though they cannot be termed rzk, the repetition of which alone was 
in later times regarded as incumbent upon the Hotar. The later rule, 
“ The Hotar performs his duties with the Rigveda” (in the introductory 
chapter to the Hiranyakesi and Apastamba SrAuta Sutras) is therefore 
not quite correct. The Hotar himself even sacrifices on certain occasions 
what is, according to the later ritual, to be done by the Adhvaryu 
alone, or, when the offering is given as penance, by the Brahma. So, 
for instance, he sacrifices melted butter before reneating the Asvina 
Sastra (see the note to 4, 7, page 268), which is, as far as its principal 
parts are concerned, certainly very ancient. 

Now, if we compare the sacrificial formulas as contained in the 
Yajurveda, and principally the so-called Nigadas, and Nivids, preserved 
in the Brahmanas and Sftras with the bulk of the Rigveda hymns, we 
come to the conclusion, that the former are more ancient, and served the 
Risis as a kind of [83] sacred text, just as passages of the Bible suggest 
ideas to religious poets among Christians. That Vedic poets were per- 
fectly acquainted with several of such formulas and addresses which 
are still extant, can be proved beyond any doubt. 

Reserving a more detailed treatment of this important question to 
a future occasion, | here instance only some of the most striking proofs. 

One reference to the Nivid inserted in the Vaisvadeva hymn at the 
Vaisvadeva Sastra, and my remarks on it (see pages 212-13), the reader 
will find, that the great Risi Vigsvamitra who with some of his sons are 
the poets of many hymns which we now possess (as, for instance, of the 
whole third Mandala), knew this ancient sacrificial formula very well ; 


for one of its sentences setting forth the number of deities is alluded to 
by him. 
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Certain stereotyped formulus which occur in every Nivid, to what- 
ever deity it might be addressed, occur in hymns and even commence 
them. TIinstance the hymn predam brahma ©, 37), which is certainly 
an allusion to the sentence which occurs in all Nivids, predam brahma 
predam ksatiram (see note 25 on page 180.) That the coincidence is 
no mere chance follows from some other characteristic Nivid terms made 
use of in the hymn in question; compare déritha pra sunratuh with pre- 
dam sunvantam yajamdénam avatu in all Nivids, and ksattriya tvam 

avasi with predam ksattram (avatu). 

The Subrahmanya formulas, which is generally calleda Nigad& (see 
on it the note to 6, 3 on pages 383-84) [84] is unmistakably alluded to 
in the hymn, 1, 51, principally in the first and thirteenth verses. In both, 
Indra is called mesa, a ram, and vrisanas vasya meri. 

The call of the Agnidhra, astu srdusat as well as the Agur addross- 
ed to the Hotar, hota yaksat, were known to the Risis, as we learn 
from 1, 139, 1. 10. 

The so-called Rituyijas which are extant in a particular collection 
of sacrificial formulas, called praisa sitkta or praigidhyaya, occur even with 
their very words in several hymns, such as 1, 15; 2, 37. (On the lituydjas, 
see note 35 on pages 135-36). 

The so-called Apri hymns are nothing but a poetical development 
of the more ancient Prayijas, and Anuyijas (compaie the notes 12 on 
page 18 ; 14 on pages 81-82; and 25 on page 110.) 

Many hymns were directly composed not only for sacrificial pur- 
poses in general, but even for particular rites. This is principally the 
case with several hymns of Visvamitra, So, for instance, the whole of 
hymn 3,8 atijanti ivdm adhvare (seo about it, Ait. Br. 2, 2) refers only 
to the anointing, erecting, and decorating, of the sacrificial post; 3, 21 
is evidently made for addressing the drops of melted butter which drip 
from the omentum, over which they were poured (see Ait. Br. 2, 12); 3 52, 
eclebrates tho offering of the Puradisa consisting of fried grains, pap, 
&¢., which belongs to each Soma Ibation (see Ait. Br. 2, 25.) 

The first ten hymns of the first book of the Rivs.e Ja Sarhahita contain, 
as it appears, the Soma ritual [85] of Madhuehbandis, the son of Vidva- 
mitra. It provides, however, only for two libations, viz., the morning and 
midday. The first hymn has exactly the nature of an Ajva hymn, whieh 
forms the principal part of the first Sastra, the so-called A jya. The 
second an third hymns contain tho Pra-uga Sustra, which is the second 
at the morning libation, in all its particulars, The following seven 
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hymns (4-10) all celebrate Indra and it appears from some remarks in 
the Ait. Br. (8, 20, page 192), that in ancient times the midday libation 
belonged exclusively to Indra. The ritual. for the evening libation is of 
so peculiar a nature, and so complicated, that we must ascribe to it quite 
a different origin than to the two other libations. 

The hymns 12-23 appear to contain a more comprehensive ritual of 
the Kanva family, which is ancient. The 12th hymn (the first in this 
collection) is addressed to the Agni of the ancestors, the pravara, who 
must be invoked at the commencement of every sacrifice; it contains 
three parts of the later ritual—(a) the pravara, (b) the invocation of Agni 
by the Nigada, and (c) the request to Agni to bring the gods (the so-called 
devdvahanam). The 13th is an apri Sdkta containing the Praydjas, 
which accompany the very first offerings at every sacrifice. 


These three hymns were, it appears, appropriate to a simple Isti, 
as it precedes every greater sacrifice. The following hymns refer to the 
Soma sacrifice. The 15th is a Rituy4jahymn; the Rituydjas always 
precede the Ajya Sastra. The hymns from [36] 16-19 contain a ritual for 
the midday libation, and in 20-22 we find the principal deities of the 
Sastras of the evening libation. 

The hymns from 44-50 in the first book by Praskanva, the son of 
Kanva, contain, if the Indra hymn (51) is also reckoned, all the principal 
deities, and metres of the Advina Sastra, the former even in their proper 
order, vz., Agni, Usds, the Asvins, Sirya, Indra (see Ait. Br. 4, 7-11). 

These instances, which could be easily greatly enlarged, will, I 
_ think, suffice to show that the ritual of the Brahmanas in its main features 
was almost complete at the time when the principal Rishis, such as the 
Kanvas, Vigvamitra, Vasistha, &c., lived. 

I must lay particular stress on the Nivids which I believe to be 
more ancient than almost all the hymns contained in the Rigveda. The 
principal ones (nine in number) are all to be found in the notes to my 
translation of the 3rd Pafichika (book). That no attention has been paid 
as yet to these important documents by the few Vedic scholars in 
Europe, is principally owing to the circumstance of their not having been 
known to them. It being now generally believed, that the earliest relics 
of Vedic literature are to be found only in the Rigveda Samhita, it is of | 
course incumbent on me to state briefly the reasons why [ refer the so- 
called Nivid to a still more remote antiquity. 

The word nivid frequently occurs in the hymns, and even with 
the epithet piirva or pirvya, old [87] (see 1, 89, 3; 96, 2; 2, 36,6.) The 
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Marutvattya Nivid™ is, as it appears, even referred fo by Vaermadewa 
(4, 18, 7, compared with note 29, on pase Is); the repetition of 
the Nivids is juxtaposed with the performance of the chantera, aud 
the recital of the Sastras (6, ‘67, 10). The Brihitanam reaards thie 
Nivids, particularly that one addressed to Agui, as. those words af 
PrajApati, by means of which he created all lwings (see Ait. Br. 2, 
33.34), That such an idea, which entirely coincides with the Zorouestrian 
of Ahuramazda (Ormazd) having created the world thro wh the yutlei- 
ahi-vairyd prayer (see the 19th chapter of the Yasna), must be more 
ancient than the Brihmanas, we learn from a hymn of the old Ria 
Kutsa, who is already in many Vedie songs looked upon as a sage af the 
remote past. He says (J, 96, 2) that Agni created by means af the 
“ frst Nivid”’ the creatures of the Manus (see page 143). In 1, 8u, 3-4, 
an old Nivid appears to bo quoted. For the words which fulluw the 
sentence, “we call them with the old Nivid,”’ bear quite the stamp 
of such a piece. 

Many Nivids, even the majority of them, are certainly lost. But 
the few pieces of this kind of religious literature which aru still extant, 
are sufficient to show that they must be very ancient, and are not to be 
regarded as fabrications of tho sacrificial pricsts at the times when the 
Brabmanas were composed. [38] Their style is,in the main, just the same 
in which the hymns are composed, and far more ancient than that of 
the Brahmanas. They contain, in short sentences, the principal names, 
epithets, and feats of the deity invoked. They have no regelar metre, 
but a kind of rhythmus,; or even a parallelismus menmibrorum os the 
ancient Iebrew poetry. 


The circumstance that in the ritual sucha patie foam rhe 
is attached to such half poctical, half prose picees as the Nivids are 6 en 
particularly Ait. Br. 2,33; 3, 10-11), clemly tends to prove, tliat they 
must have been regarded as very eMeacious. This mad be hardly 
accounted for ata time when beautiful and finiMeed songs were forthe 
coming in abundance to serve the same qiap had they not been very 
ancient, and their employment been sanctions | by the so. 07 of tha 
most ancient Itisis. 

We have already seen, that several of these Nivid 
we have now were known to some Vedie poets. fF will 
more instances. The hymn to the Matutas by  Vidvdmitrs : 
evidently based on the Marutvatiya Nivids (see them: on pace deli: the 
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n emorue. | | 
When the word nivid appears often in the plural, then thar several pitas, af whieh 
the Nivid consists, are to bo understeud. 
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verse to Savitar (3, 54, 11) alludes to Savitri Nivids (sce them on page 
208); the hymn to Dyavaprithivi (1, 160) is a poetical imitation of the 
Dy&vaprithivi Nivids (page 209); the Ribhu hymn (4, 33) resembles very 
much the Ribhu Nivids (page 210), &c. 


Another proof of the high antiquity of the Nivids is furnished 
by the Zend-Avesta. The many prayer [89] formulas in the Yagna which 
commence with nivaé-ahayémt, 1.e., I invite, are exactly of the same 
nature as the Nivids. : 


The Nivids along with many so-called Yajus formulas which are 
preserved in the Yajurveda, the Nigadas, such as the SubrAhmany4 and 
the so-called Japa formulas (such as Ait. Br. 2, 38), which are muttered 
with alow voice only, are doubtless the most ancient pieces of Vedic 
poetry. The Risis tried their poetical talent first in the composition of 
Yajyas or verses recited at the occasion of an offering being thrown into 
the fire. Thence we meetso many verses requesting the deity to accept 
the offering, and taste it. These Yajyds were extended into little songs, 
which, on account of their finished form, were called siktam, ie. well, 
beautifully spoken. The principal ideas for the YAjy4s were furnished 
by the sacrificial formulas in which the Yajurveda abounds, and those of 
the hymns were suggested by the Nigadas and Nivids. There can be 
hardly any doubt, that the oldest hymns which we possess, are purely 
sacrificial, and made only for sacrificial purposes. ‘Those which express 
more general ideas, or philosophical thoughts, or confessions of sins, 
such as many of those addressed to Varuna, are comparatively late. 


In order to illustrate that the development of the sacrificial and 
religious poetry of the ancient Brahmans took sucha course as here 
described, I may adduce the similar one which we find with the Hebrews. 
The sacrificial ritual of Moses, as laid [40] down in the Leviticus, knows no 
rythmical sentences nor hymns which accompanied the oblations offered 
to Jehovah. Jt describes only such manual labour, as found with the 
Brahmans its place in the Yajurveda, and mentions but very few and 
simple formulas which the officiating priest appears to have spoken when 
throwing the offering into the fire of the altar. They differed, according 
to the occasion, but very little. The principal formula was mind nm 
ry MWe “a fire offering of pleasant smell for Jehovah,” which exactly cor- 
responds with the Vedic agnaye, indrdya, &e. svéhd !” ¢.e. a good offering to 
Agni, Indra, &c. If it was the solemn holocaustum, then the word TOY, ie, 


27Tho term suvdid is to be traced to the root dhd, to put, with d, to put in, into, and 
stands for suddhdé (su-+dd#d@). It means the gift which is thrown into the fire. 
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holocaustum, was used in addition (Leviticus 1, 9-13); if it was the so- 
called zebakh shlamim or sacrifice for continued welfare, the word OMD food, 
bread, was added (Levit. 3, 11); if it was a penance, the words N37 OWN 
(Levit. 7, 5), “this is a penance,” were required. When the priest 
absolved a sacrificer who brought an offering as a penance, he appears 
to have used a formula also, which is preserved in the so-fiequently 
occuring sentence : so ndon4 Nur wes mewn Sy toOd4 (Lev. iv, 25, 
31: v. 6,10.) “and he (the priest) shall annul the sin which he has 
committed, so that he will be pardoned.” * 


[44] If we compare these formulas with the psalms, which were composed 
and used for the worship of Jehovah, then we find exactly the same 
difference between both, as we discover between the Yajus formulas, 
Nivids, &c., and the finished hymns of the Rigveda Samhita. In 
the same way as there is a considerable interval of time between the 
establishment ofthe Mosaic ritual and the composition of the psalms, 
we are completely justified in supposing that a similar space of time 
intervened between the Brahmanical ritual with its sacrifical formulas, 
and the composition of the majority of the Vedic hymns. Between 
Moses and David there is an intervalof five hundred years, and if we 
assume a similar one between the simple Yajus formulas, and such 
finished hymns as those addressed to Varuna which M, Muller ascribes 
to his Chhandas period, we shall not be in the wrong. 


Another proof that the purely sacrificial poetry is more ancient 
than either profane songs or hymns of a more general religious character, 
is furnished by the Shi-king or Book of Odes of the Chinese. Of its 
four divisions, viz. kito-fung, 4.¢. popular songs of the different territories 
of ancient China, ta-ya and siao ya, 1.¢. imperial songs, to be used 
with music at the imperial festivals, and sung, i.¢. hymns in honour 
of deceased emperors, and vassal kings, the latter, which are of a purely 
sacrificial character, are the most ancient pieces. The three last odes in 
this fourth division go back as far as the commencement of the Shang 
dynasty, which ascended the dragon seat in [42] the year 1766 B o., whilst 
almost all other pieces in the collection are composed from the earlier 
_part of the reign of the Chou dynasty down almost to Confucius’ time 
(from 1120 B.0 till about 600 B.C.) 

If we consider that the difference of time between the 


: a purely sacrifi- 
cial and non-sacrificial hymns of the Chinese thus / 
aera 


amounts to ahont, 


ee mee 
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he priest appears to have addressed these words to the sinner who was to be 


absolved in this manner, “Lannul the sin which th ; 
: ou hast 
be pardoned.” ast committed, and theu shalt 
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1,000 years, we would not be very wrong in presuming similar inter- 
vals to exist between the different hymns of the Rigveda. Risis like 
Kavya, Usanas, Kaksivat, Hiranyastiipa, to whom several hymns are 
traced, were for the Kanvas, VisvAmitra, Vasistha, &c., as ancient per- 
sonages, as the emperors Tang (1765 B.c.) and Wuwang (1120 B.o.) 
to Confacious (born 351 B. ©.) 


On account of the utter want of Indian chronology for the Vedic and 
post-Vedic times, it will be of course for ever impossible to fix exactly 
the age of the several hymns of the Rigveda, as can be done with most 
of the psalms and many of the odes of the Shi-king. But happily we 
possess at least one astronomical date which furnishes at any rate the ex- 
ternal proof of the high antiquity of Vedic literature, which considerably 
tends to strengthen the internal evidence of the same fact. J here mean 
the well known passage in the Jyotisam, or Vedic calendar, about the 
position of the solstitial points. The position there given carries us 
back to the year 1181 according to Archdeacon Pratt’s, and to 1186 
[43] B.c. according to the Rev. R. Main’s calculations.** The questions 
on the age of this little treatise and the origin of the Naksatra °5 
system, about which [44] there has been of late so much wrangling 
among the few Sanscrit scholars of Europe and America, are of 


*“ See the Journal of the Asiatic Society of Bengal of the year 1862 pages 49-50. Max 
Muller’s Preface to the 4th Volume of his edition of the Rigveda Samhit4, page Lxxxv. 


** There can be hardly any doubt, that the Naksatra system of the Indians, 
Chinese, Persians and Arabs is of a common origin, but it is very difficult to determine 
with what nation it originated. The original number was twenty-eight. I do not 
intend fully to discuss here the important question, but I wish only to direct attention 
to the circumstance overlooked as yet by all the writers on'the subject, that the terms 
which the Indians, Arabs, and Chinese use for expressing the idea “ constellation” have 
in all the three languages, Sanscrit, Chinese, and Arabic, precisely the same meaning, 
viz. aplace where to pass the night, a station. This is certainly no mere chance, 
but can only be accounted for by the supposition, that the framers of the Naksatra 
system regarded the several Naksatras as heavenly stations, or night quarters, where 


the travelling moon was believed to put on his journey through the heavens. Let us 
examine these terms, 


The Chinese expression for Naksatra is Siw (spelt by Morrison suh and: sew, by 
Medhurst sew with the third or departing tone). The character representing it which 
is to be found under the 40th radical, strokes 8 (see Morrison's Chinese Dictionary, 
Vol. 1 page 847) is composed of three signs, viz. that for a roof, that for man, and 
that forahundred. Its original meaning therefore is ‘a place where a hundred men 
find shelter, a station or night quarters for a company of soldiers ’’ The word is, as 
is the case with most of the Chinese words, used as a substantive, adjective, and verb. 


As a substantive it denotes “aresting place to pass the night at” with a road-house 
(lu shil),i.e.aninn, or a halting place in general; such places were situated at the 


distance of every thirty Li, Thence it is metaphorically employed to express the 
e 
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{45] minor importance compared with the fact and the age of the obser- 
vation itself. That an astronomical observation was taken by the 


station on the heavens where the travelling moon is supposed to put up. In this 
sense the Chinese speak of Glh shih pé siu “the twenty-cight halting places” (on the 
heavens). 

' Asan objective it means past, former, ti. e. the night-quarters which were just left. 

In the sense of a verb, but never in that ofa substantive, we find it frequently used 
in two of the so-called See-shu or four Classical books of the Chinese, viz. the Lun-yu 
(the Confucian Analects) and in Meng-tse. 

In order to show the use of this important word in the Classical writings, I here 
quote some instances : 

(a) intrans, to pass the night, to stop over night, Lun-yu 14, 41; tse lu situ yu Shil-man, 

i.e. Tse-lu (one of the most ardent and zealous disciples of Confucius) passed the 
night at Shih-man ; 18.7.8 ibidem ; chih Tse-lu siu, i.e. he detaincd Tse-lu to pass 
the night (withhim). Meng tse 2, 2, 11, 1; Meng-tse k’iu Tsi sia yu Ohar, 7, e 
Meng-ise after having left Tsi, passed the night at Chow; 2, 2,12, 4, ibidem: yu 
san siu olh héu chih Chow, yu yu sini wei suh, i.e. When I, after having stopped for 
three nights left Chow, I thought in my mind my departure to be speedy atill. 

(b) trans, to make pass the night, to keep over night. Lun-yu 10, 8,8: tse yu kung 

pit situ 7a, when he (Confucius) sacrificed at the Duke's (assisted the Duke in 
sacrificing) he did not keep the (sacrificial) flesh over night. In this sense it 
ig several times metaphorically used; so Lun-yu12,2,2: Tse-lu wu siu no, ie 
Tse-lu never kept a promise over night (he carried it out atone, before he 
went to rest). 

(c) to have taken up his quarters, to be at rest. Lun-yu 7, 26: yih pit ahé siu, ho 
(Confucius) shot, but not with an arrow and string at (animals) which were 
at rest (asleep). 

The Arabic word for the Nakshatras is zie manzil phur. (J lie menadzul, a place Whee , 

to put up, qurters,”’ from the root Js5, to make a journey, to putup at a place as a ) 


guest. 
This name for the constellations must be very ancient with the Semitic nations, 


for we find it already in the Old Testament (Book of the Kings ii. 23, 5) in the form 
mow mazzaloth; it hasno proper etymology in Hebrew (for the root by nazal, to 
which alone it could be traced, means to flow), and is apparently introduced asa foreign 
word from some other Semitic nation, probably the Babylonians. The Jewish commenta- 
tors had no clear conception of the proper meaning of the word; they take it to 
mean star in general, and then the twelve signs of the Zodiac. But from the context 
ofthe passage in the Book of the Kings, just quoted, where it stands together with 
the moon and the whole host of the heavens (for the moon and the mazzaloth and the 
whole host of the heaven”) it undoubtedly follows, that its meaning cannot be “star” in 
general, which idea is expressed by the “ whole host of the heavens,” but somothing 
particular in the heavens connected with the moon. The use of the same word in 
Arabic for expressing the idea of constellation, heavenly mansions of the moon, proves 
beyond any doubt, that the mazzaloth mean the same. 

Now the Sanserit word naksatra has originally no other meaning than either siu 
or manzil have. The arrangement of the meaning of this word which is made in 
Boehtlingk and Roth’s Sanscrit Dictionary is insufficient and treated with the same 
superficiality as the majority of the more difficult Vedie werds in that much Jauded 
work. They make it to mean star in general (sidus), the stars, and then constellation, 
station of the moon. But the very formation of the word by moans of the suffix atra 
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Brahmans as early as the 12th century before Christ is proved be- 
yond any doubt by the date to be elicited from the observation 
itself. If astronomical calculations of past events are of any worth, 
we must accept as settled the date of the position of the solstitial [46] 
points as recorded in the Jyotisam. To believe that such an observation 
was imported from some foreign eountry, Babylon or China, could be 
absurd, for there is nothing in it to show, that it cannot have been 
made in the north-western part of India, or a closely adjacent country. 
A regulation of the calendar by such observations was an absolute 
necessity for the Brahmans; for the proper time of commencing and 
ending their sacrifices, principally the so-called Sattras or sacrificial 
sessions, could not be known without an accurate knowledge of the time 
of the sun’s northern and southern progress. The knowledge of the 
calendar forms such an essential part of the ritual, that many import- 
ant conditions of the latter cannot be carried out withovt the former. 
The sacrifices are allowed to commence only at certain lucky constel- 
lations, and in certain months. So, for instance, as a rule, no great 
sacrifice can commence during the sun’s southern progress (daksindyana); 
for this is regarded up to the present day as an unlucky period by the 


indicates, that something particular must be attached to its meaning ; compare patatraa 
wing, literally a means for flying, vadhatra a weapon, literally a means for striking, ya/jat- 
ram the keeping of a sacrificial fire, literally the means or place for sacrificing ; amatra, a 
drinking vessel, literally a place to which a thing goes which holds it. According to 
all analogy we ean derive the word only from naks, which is a purely Vedie root, 
and means to “arrive at.’ Thus naksatra etymologically means, either the means 
by which one arrives, or the place where ove arrives, a station. This expresses 
most adequately the idea attached by the Indians to the Naksatras as mansions for 
the travelling moon. Butevenif we waive this derivation, and make it’ a compound 
of nak (instead of naktd, see Rigveda 7, 71,1) and satra=sattra, a session for the night, 
night quarters, we arrive at the same meaning. The latter derivation is, I think, 
even preferable to the former. The meanings of the word are to be classed as follows : 
(1) station, qurters where to pass thenight. In this sense it is out of use ; (2) especially 
the stations on the heavens where the travelling moon is supposed to put up, the 
twenty-eight constellations ; (3) metonymiclly starsin general, the starry sphere (Rig- 
veda 7, 86,1: naksatram paprathachcha bhima, he spread the starry sphere, and the 
earth). The latter use is pre-eminently poetical, as poets always can use pars pro toto, 
The naksatras as stations of the moon were perfectly known to the Risis, as every 
one can convince himself from the many passages in the Taitiriya Brahmanam, and the 
Atharvaveda. That these books are throughout much later than the songs of the Rigveda 
is just what I have strong reasons to doubt. The arrangement of the meanings of 
naksatra as given here entirely coincides with all we know of the history of either 
the word siw in Chinese, or manzil, mazzaloth in the semitic languages. The Chinese, 
especially poets, used the word siz in the sense of star or stars in general, and so 
did the Rabbis in the Mishnah and the Talmud, according to the testimony of Juda ,ben 
‘Karish (see Gesenii Thesaurus Lingua Hebraee, et Chaldee ii. page 869). 
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Brahmans, in ‘which even to die is belived to be a misfortune. The 
great sacrifices take place generally in spring, in the months Chaztra 
and Vaisdkha (April and May). The sattras which lasted for one year 
were, as one may learn from a careful perusal of the 4th book of the 
Aitareya Brdhmanam, nothing but an imitation of the sun’s yearly 
course. They were divided into two distinct parts, each consisting of six 
months of thirty days each ; in the midst of both was the Visuvan, 2¢. 
equator or central day, cutting the [47] whole Sattra into two halves. The 
ceremonies were in both the halves exactly the same ; but they were 
in the latter half performed in an inverted order. This represents the 
increase of the days inthe northern, and their decrease in the southern 


progress ; for both increase and decrease take place exactly in the same 
proportions. 


In consideration that these Sattras were already at the time of the 
compilation of the Brahmanas an old institution, we certainly can find 
nothing surprising in the circumstance, that the Indian astronomers 
made the observation above-mentioned so early as the 12th century 
B.c. For the Sattras are certainly as early as, if not earlier than, this 
time. Sattras lasting for sixty years appear even to have been known 
already to the authors of the Brahmanas (see page 287). 


Now that observation proves two things beyond doubt: (1) That the 
Indians had made already such a considerable progress in astrononiival 
science, early in the 12th century, as to enable them to take such obser- 
vations; (2) That by that time the whole ritual in its main features 
as laid down in the Brahmanas was complete. 


We do not hesitate therefore to assign the- composition of the 
bulk of the Bréhmanas to the years 1400-1200 3.0.; for the Samhita 
we require a period of at least 500-600 years, with an interval of about 
two hundred years between the end of the proper Brilimana period. 
Thus we obtain for the bulk of the Samhitéi the space from 1400-2000; 
the oldest hymns and [48] sacrificial formulas may be a few hundred years 
more ancient still, so that we would fix the very commencement of 
Vedie Literature between 2400-2000 z. o. If we consider the completely 
authenticated antiquity of several of the sacred books of the Chinese, 
such as the original documents, of which the Shu-king, or Book of 
History, is composed, and the antiquity of the sacrificial songs of the 
Shi-king, which all carry us back to 1700-2200 3.c., it will certainly 
not be surprising that we assign asimilar antiquity to the most an- 
cient parts of the Vedas. For there is nowhere any reason to show, 
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fhat the Vedas must be less ancient than the earliest parts of the sacred 
books of the Chinese, but there is on the contrary much ground to believe, 
that they can fully lay claim to the same antiquity. Already at the 
time of the composition of the Braéhmanas, which as we have seen, 
cannot be later than about 1200 3.c., the three principal Vedas, 2. 
their respective Sambhitas, were believed to have proceeded directly from 
the mouth of Prajapati, the lord of the creatures, who occupies in the 
early Vedic mythology the same place which is, in the later writings, 
held by Brahmadeva. This could not have been the case, had they not 
been very ancient. In a similar way, the Chinese ascribe the ground 
text of their most ancient and most sacred book, the Y-king, t.e. Book of 
Changes, to a kind of revelation too, which was made to Fuhi, the Adam 
of the Chinese, by a Dragon horse, called Lung-ma. 


Speculations on the nature of the sacrificial rites, [49] and cognate 
topics of a mystical character which form the proper sphere of the Brah- 
manas, commenced already during the Samhita period, as one may learn 
from such hymns as Rigveda 1, 95, and the so-called VaéAmana 
Sakta 1, 164. Even at the time of the composition of the present 
Brahmanas, there existed already some time-hallowed sayings, which 
resemble in every respect those dicta of the Brahma priests, of 
which the bulk of the Brahmanas consists. I instance here the Brah- 
modyam (Ait. Br. 5, 25), which was used already at that time at the 
conclusion of the tenth day’s performance of the Dvadasaha sacrifice. 
It is, therefore, very difficult to draw a strict line of separation between 
the period during which the hymns were composed, and that one which 
brought forward the speculations known by the name of Brahmanas. On 
a more close comparison of the mystical paris of the Samhita with the 
Brahmanas, one must come to the conclusion, that the latter were com- 
menced already during the period of the former. 


Let us say a few words on the division made of the contents of the 
Braéhmanas by the Indian divines and philosophers. According to the 
introductory chapters to the Hiranyakesi (and Apastamba Siitras) the 
Bréhmanas contain the following topics:— 


(1) Karmavidhdnam, or vidht, t.e. rules on the performance of 
particular rites. To this class all those sentences in the Brahmanas are 
referred which contain an order expressed in the potential mood, such as 
yajeta, he ought to sacrifice ; samset, he ought [50] to repeat (such and 
such a verse) ; kurydt, he ought to proceed (in such or such a way), &e. 
This is the principal part of the Braéhmanas, and has for the Brahmans 
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about the same significance asin the Talmudic Literature the halakak 


has for the Jews; it is simply authoritative. 

(2) Arthavdda, This term comprises the numerous explanatory 
remarks on the meaning of mantras and particular rites, the reasons 
why acertain rite must be performed in a certain way. This is the 
speculative part, and is on account of its containing the germs of all 
Hindu philosophy, and even of grammar, of the greatest importance. 
There is nowhere anything like an approach to a regular system per- 
ceptible, but only occasional remarks bearing on philosophical and 
grammatical topics. For the history of graminar, the fifth Pafchika 
of the Aitareya Brahmanam is of a particular interest. We learn from 
it, that at that time not only numerous attempts were made to explain 
the meaning of words by etymology, but that the Brahmans even had 
already commenced to analyse the forms of speech by making distine- 
tions between singular and plural, present, past, and future tenses, &c. 
The idea of mukti or final absorption in the Supreme Being, as taught 
in the later Vedinta philosophy, is even with most of its particulars 
spoken out in several of those explanatory remarks. I] allude here to 
the frequently occurring terms, sayujyatd junction, sarupata identity of 
form, salokatd identity of place, which mark in the later times different 
stages of the final beatitude. [54] The principal tendency of this part is, 
to show the close connection of the visible and invisible worlds, between 
things on earth, and their counterparts or prototypes in heaven. Pan- 
theistic ideas pervade all the Brihmanas, and are already traceable in 
hymns of the Samhita. 


(3) Nandd, censure. This refers principally to the controversial 
remarks contained in all Brahmanas. There was amongst these ancient 
divines and metaphysicians often difference of opinion as to the perform- 
ance of a certain rite, or the choice of a particular mantra, or their 
meaning. One criticised the practice of the other, and condemned its 
application often in the strongest terms. The censure is “enerally 
introduced by the expression, “but this opinion is uot to be attended ta.” 
_ The sacrificers are often cautioned from adopting such a mu practice 
by the assertion that if a priest would proceed in such or such a vam, 
the sacrificer would lose his life, be burned ly the sacrificial fire, de. 


(4) Sams, 2. e. praise, recommendation. This part Comprises prinei- 
pally those phrases which express that the performance of such or such a 
rite with the proper knowledge, produces the éllect desired. They alinost 
invariably contain the expression, ya evam vedu, te. who has such a 
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knowledge. The extreme frequency of this phrase in the Brahmanas, 
and Upanisads, is probably the reason, that the whole sacred know- 
ledge was comprised afterwards only by the general term veda. Origi- 
nally [52] it appears to have applied to Brahmana like sentences and 
explanations only. 


(5) Purdkalpa, 2. e. performance of sacrificial rites in former times. 
Under this head come the numerous stories of the fights of the Devas 
and Asuras, to which the origin of many rites is attributed, as also all 
legends on the sacrifices performed by the gods. This very interesting 
part forms the historical (or rather legendary) background of the whole 
sacrificial art. All rites were traced tothe gods as their originators, 
or even to Prajapati, the Supreme Being, the Lord of creatures. We 
ean derive one important historical fact from the legends on the fight 
between the Devas and Asuras, vzz., that the religious contest between 
the ancient Indians (represented by the Devas) and the Iranians (repre- 
sented by the Asuras, contained in the name Ahuramazda=Ormazd) took 
“place long before the time of the composition of the Brahmanas, that 
is, before the 12th century B.c. Thisis another proof corroborative of 
the high antiquity ascribed by Grecian writers to Zarathustra (Zoroaster), 
the prophet of the Asura nation (Iranians), who did manfully battle 
against idolatry and the worship of the Devas, branded by him as 
“devils.” That contest which must have been lasting for many years 
appeared to the writers of the Brahmanas as old as the feats of King 
Arthur appear to English writers of the nineteenth century. 


(6) Parakriti, z.e. the achievement or feat of another. This head 
comprises the stories of certain performances of renowned Srotriyas, 
or sacrificial [58] priests, of gifts presented by kings to Brahmans, the 
successes they achieved. The last book of the Aitareya particularly 1 is 
full of this class of topics. 


These six heads are often, however, brought only under two principal 
ones, vz., vidha and arthavada. The latter then comprises all that is not 
injunction, that is, all topics from 2 to 6. This philosophical division 

exactly corresponds to the division of the contents of the Talmud by the 
Jewish Rabbis into two principal parts, viz: halakah, 2.e. rule of con- 
duct, which is as authoritative as the thorah (law of Moses), and haggadah, 
z.e. story, parable, and in fact everything illustrative of the former. 
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II, 
The Aitareya Braéhmanam in particular. 


The Aitareya Brahmanam is one of the collections of the sayings of 
ancient Brahma priests (divines and philosophers), illustrative and ex- 
planatory of the duties of the so-called Hotri-priests. The latter perform- 
ing the principal part of their duties by means of the mantras, termed 
rik, and contained in the so-called Rigveda Sambiti, the Aitareya is 
therefore one of the Brahmanas belonging tothe Rigveda. There must 
have been, as we may learn from Panini and VPatafijali’s Malbabhasva, a 
much larger number of Brahmanas belonging to each Veda; and even 
Sayana, who lived only about four hundred years ago, was a -jnainted 
with more than we have now. To the Rigveda we know at present 
besides [54] the Aitareya, only the Kausitakt Brahmanam, which is also 
called Safikhayana. Both appear to have been known to the gyamuaarian 
Panini,! as one may gather from the rule (v. 1, 62) which he gives re- 
garding the formation of names of Brihmanas consisting of thirty and 
forty Adhydyas; forthe Kausitaki actually consists of thirty and the 
Aitareya of forty Adhydyas, which were afterwards divided into eight 
Pajichikas, each of which comprises five Adhyayas. 


The name “ Aitareya”’ is by Indian tradition traced to Jturd. S.yana 
tells regarding the origin of the name and of the Brihmana itself, in his 
introduction to the Aitareya Brahmanam, the following: sfury, on the 
authority of the sampraddya-vidah, z.e. men versed in trvditronal stories. 
An ancient Risi had among his many wives one who was called Thard. 
She had ason Mahiddésa by name, who is mentioned in the Attareys 
Aranyaka as Mahidasa Aitareya. The Risi perferred the sons of his 
other wives to Mahiddsa, and went oven so far as to insult him onee by 
placing all his other children in his lap to his exelusion. [is mother, 
grieved at this ill-treatment of her son, prayed to her farnily deity 
(kuladevatd), the Earth (bhitmi), who appeared inher ceeatial form " 
the midst of the assembly, placed him on a throne ¢. hD a a and 
gave him asa token of honour for his silpisstne all other ohullren in 
learning a boon [55] (vara) which had the apeiron ah a Dr Baa ok 
After having received this gift, a Brahmanam eo lth. sof fia ty Adliyn- 
yas, which commenced with the words, agnuir vat detdiaim urnies (the frat 
sentence of the Aitareya), and ended with sfrinute ofpisate ithe twe 
last words of the Aitareya), came forth through the mind of Mahdiisa. 


’ The attention of Sanscrit eta sg en ey ee Asad 
Scholars was first directed 1 Proufusss iio 
Geils cizoutsiawes: ted by Professor Weber at Bertin 
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Afterwards the Brahmanam, commencirg with athe mahdvratam (the 
beginning words of the first Aitareya Aranyaka) and ending with 
dchadrya dcharya (the two last words of the third Aranyaka)? was also 
revealed in the shape of the vow of an hermit*® (dranyakavratariipam). 


The Aitareya Brahmanam, as well as the Kausitaki, do not treat 
of all the sacrifices and sacrificial rites which are mentioned and des- 
eribed in the books of: Yajurveda, which may be (principally the Sitras) 
regarded as the proper sacrificial encyclopedic. They were, however, 
perfectly well known to the authors of these Brahmanas, as we may learn 
from the fact, that the names of several sacrifices, such as VAjapeya, Aptor- 
yama (see 3, 41) are mentioned without the description of the rituals 
‘belonging to them. Several things concerning [56] the Hotris whose 
duties principally are treated at every Soma sacrifice are left out. So the 
ceremony of choosing the sacrificial priests (r2tvig-varanam) by-the-sacri- 
ficer, iacluding the Hotars, is left out, as SAyana has already observed. 
But every Hdutra-prayoga, 1.e. practical hand-book for the Hotri-priests 
(for each sacrifice there are separate prayogas for each set of priests 
required), commences with it ; the topic is generally treated in the Sfatras 
belonging tothe Yajurveda; the principal mantras required at that 
occasion are to be found in the first chapter of the Tandya Br&ahmanam 

of the Sémaveda, The dialogue used at this occasion is interesting, and 
throws some light on the nature and character of some sacrifices; there- 
fore I give here some account of it. 


The person who wishes to perform the Agnistoma sacrifice, for 
instance, sends a delegate called Somapraviéka to all Srotriyas (sacrificial 
priests) whose services he wishes to engage for his forthcoming Soma 
sacrifice, to ask whether they would be willing to officiate at this occasion. 
The dialogue between the Somapravéka and the Hotar is as follows: S. 
“There will be a Soma sacrifice of such and such one; you are respect- 
Fully requested to act as Hotar at it.” H. “ What sacrifice is it?” S. 
"The J yotistoma-Agnistoma-Soma sacrifice.” H. “ What priests (ritvijah) 

will officiate 2’, S. ‘ Visnu, Mitra,*” &c. H. ‘‘ What is the reward for 


ge 


* This remark throws some light on the relationship in which the five treatises, of 
which the present Aitareya Aranyaka consists, and each of which bears the name 
@ranyaka, stand to one another, Only the three first Aranyakas were according to this 
notice regarded asa divine revelation to the Aitareya Risi; the two others are then 
later additions, and did not form originally part of the Aitareya Arabyaka. 

3 According to Brahminical ideas, a vow, a curse, a blessing, &c., can assume a Visible 
‘ form and so bocome manifest to the mental eyes of men. 
~ 4 The priests represent the gods, 
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the priests ?” 8. “One hundred and twelve cows.” [57] Ifthe priests 
have accepted the invitation, then the sacrificerhas actually to appoint 
them to their respective offices. This is the varazam or selection (of 
the priests). 
The sacrificer first mentions the gods who are to act as his priests, 
* Aoni (the fire) is wy Hotar, Aditya (the sun) my Adhvaryu, the Moon 
my Brahma, Parjanya (the god of rain) my Udgatar, the Sky (dkdéa) is 
my Sadasya (superintendent), the waters are my Hotrdsazhsis (all the 
minor Hotri-priests); the rays my Chamasa Adhvaryus (cup-bearers), 
These divine priests I choose (for my sacrifice).” After having thus ap- 
pointed the gods, who are to act as his divine priests, he now proceeds to 
appoint the “human” (ménusa) priests. This is at the Agnistoma 
done with the following formula, “‘I (the name) of such and such a Gotra, 
will bring the Jyotigtoma sacrifice by means of its Agnistoma part, with 
the Rathantara-Pristha, four Stomas (the nine, fifteen, seventeen and 
twenty-one-fold), for which ten things, cows and so on are required, and 
for which as fee one hundred and twelve cows must be given. At this 
sacrifice be thou my Hetar.”. The Hotar then accepts the appointment by 
the following formula : the great thing thou spokest of (unto me), 
the splendour thou spokest of, the thou spokest of, the Stoma thou 
spokest of, the way of performance thou Spokest of, the enjoyment thou 
spokest of, the satisfaction thou spokest of; may all that thoy spokest of 
come to me; may it enter me; may I have enjoyment through it. Agni — 
is thy Hotar. He is [58] thy (divine) Hotar. Iam thy (human) Hotar.’ 
All priests are appointed in the same way, and by the same formulas. 


After this disgression let us discuss the contents of the Aitareya 
Brahmanam. It treats in its eight books, or forty chapters, each of which 
is subdivided into a certain number of kandikds, z.e. small sections, para- 
graphs, as we have seen, almost exclusively of the duties of the seven 
Hotri-priests at the great Soma sacrifices, and the different royal inaugur- 
ation ceremonies. All minor sacrifices and Istis, although they require 
the services of a Hotar, are excluded. The Hotri-priests are to be divided 
into three distinct classes: (1) The Hotar, the chief of all Hotri-priests. (2) 
The Hotrakas, 1.¢., the little Hotras; these are, Maitrivaruna (Prasistar) 
Brahmanachhamsi, and Achhavaéka. (3) The Hotrdégamsinah, 7c. the 
repeaters of the Hotri verses; they are, Potar, Nestar, and Agnidhra. 

The first thirteen chapters (the two first books, and the three first 
chapters (of the third) treat of the duties of the chief Ilotar at the 
Agnigtoma Soma sacrifices only; for this is the model (prakriti) of 
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all Soma sacrifices which last for one day only (the so-called atkdhikas); 
all other Soma sacrifices of the same duration are mere modifieations 
(wikriti) of it. Itis regarded as an integral part of the Jyotistoma, and 
said to consist of the following seven sacrifices: (1) Agnistoma, (2) Atyag- 
nistoma, (3) Ukthya, (4)Soladi, (5) Atirdtra, (6) VAjapeya, (7) Aptoryama 
Agv. Sr. 8. 6,11). In many places, however, the [59] term Jyotistoma is 
equivalent to Agnistoma. The Aitareya does not know these seven 
parts, as belonging together, but simply remarks, that they follow the 
Agnistoma as their prakrstz (8, 41). The Atyagnistoma is not even 
mentioned in it at all. 

All the duties of the Hotar at the Agnixtoma are mentioned almost in 
the exact order in which they are required. It lasts generally for five 
days. The eeremonies are then divided as follows - 


First day.—Preliminary ceremonies, such as the election of the 
priests giving them pment (madhuparka), the Dikganiya Isti, and the 
Diksa itself. 

Second day.—The Pr&yaniya or opening Isti; the buying of the 
Soma; the Atithya Isti, Pravargya, and Upasad twice (once in the 
forenoon, and once in the afternoon). 

Third day.—Pravargya and Upasad twice again. 

- ° Fourth day.—Agnipranayanam, Agni-Soma-pranayanam, Havirdhana 
pranayanam. ‘The animal sacrifice. 

Fifth day.—The squeezing, offering and drinking of the Soma juke 
at the three great Libations, viz. the morning, midday, and evening Liba- 
tions. The coneluding Isti (udayantya). Ablution (avabhrita). 

The eeremonies of the four first days are only introductory, but abso~ 
lutely necessary ; for without them no one is allowed to sacrifice and 
drink the Soma juice. The Soma ceremony is the holiest rite in the 
whole Brahmanical service, just as the Homa ceremony of the Parsr 
priests is regarded by them as [60] the most sacred performance. No 
Parsi priestis allowed to perform it, if he does not very frequently undergo 
the great purification ceremony, called the Barashnom of nine nights. In 
the same way every Brahman has, as often as he brings a Soma sacrifi‘ce 
.to undergo the Diksa (see 1, 3; 4, 26.) One such eeremony is even not 
considered sufficient. For the sacrifice has besides the Diks& to undergo 
the Pravargya, which is a similar preparation for the great Soma day. 
Even the animal sacrifice must precede the solemn Soma fiestival; for it 
is of minor importance. The animal is instead of the sacrificer himself. 
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The anirnal when sacrificed in the fire, goes to the gods, and 80 does the. 
sacrificer in the shape of the animal (see page 80 of the translation). The 
animal sacrifice is vicarious. Being thus received among the gods, the 
sacrificer is deemed worthy to enjoy the divine beverage, the Soma, and 
participate in the heavenly king, who is Soma. The drinking of the 
Soma juice makes him a new man; though a new celestial body had been 
prepared for him at the Pravargya ceremony, the enjoyment of the Soma- 
beverage transforms him again; for the nectar of the gods flows for the 
first.time in his veins, purifying and sanctifying him. This last birth to 
the complete enjoyment of all divine rights is symbolically indicated in 
tites of the morning libation (see 32, 35; Osis os 


- The principal features of this Agnistoma sacrifice must be very 
ancient. For we discover them almost complete with the Parsig. 
They also do not prepare [61] the corresponding Homa (Soma) juice 
alone, but..it must always be accompanied with other offerings, 
The Purodésa of the Brahmans, which always belongs to a Soma 
libation, is represented by the Dartin (holy bread), the animal offer- 
ing indicated by the ring of hair (varasa) taken from an ox, to 
be placed on the same table with the Homa. The Homa shoots 
are treated in the same way, when brought to the spot, as the 
Brahmans treat them, The Parsi priest sprinkles them with water, ® 
which is exactly the a4pydyana ceremony of the Brahmans. He must 
goround the fire with the Homa just as the Brahmans carry the Soma’ 
round the sacrificial compound (see 1,14). The ceremonics of preparing 
and drinking both the Homa and Soma juice are quite similar.® The water 
required for it must be consecrated, which exactly corresponds to the 
Vasativaris and Ekadhanas of the Brahmanical Soma service ( 2,20). The 
Zota of the Parsis drinks his cup filled with Homa in three turns, so does 
the Hotar also from the Graha. After the libation has been poured from 
the Grahas into the fire, and drunk by the Hotar, the Stotras are chanted, 
and then the Sastras belonging to them recited. In a similar way the 
Aota priest repeats, shortly after having enjoyed the Homa, the (thas of 
Zarathustra Spitama (Zoroaster), which [62] are metrical] compositions, 
and represent the Sastras of the Brahmanical Soma service. He must 
repeat five such GAthds, just as there are five Sastras, at the morning 


hg in cs ane id 
' "The mantra repeated at that occasion is Yasna 10, 1, ‘May the water-drops (sprinkled 
over the Homa) fall to the destruction of the Devas, and Devig.” 


"Compare notes 8 on page 118, 5 on page 181, 14 on page 127, and my Essays on the 
Sacred Language, &ce,, of the Parsis, pages 132-83, 167. 
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and midday libations, and at the Ukthya Soma sacrifice at the evening 
libations also. 


~ ‘These are only a few of the points of comparison which I could easily 
enlarge ; but they will be sufficient to show, that the Agnistoma Soma 
sacrifice was originally the same ceremony as the Homa rite of the Parsi 
priests. The opinions of both the Brahmans and Parsis on the effect of 
the drinking of the Soma (Homa) juice are besides exactly the same. The 
Brahmans believe that it leads to heaven; so do the Parsi Priests. They 
say, that Homa is a plant, anda great angel. Any one who has drunk 
the Homa juice becomes united with this angel, and after his death an 
inhabitant of paradise. Jor the juice which is in the body of the priest 
who has drunk him, goes to heaven, and connects him mystically with the 


” 


angel, 


With particular care are the the so-called Sastras or recitations of 
the Hotri priests treated in the Aitareya Brdhmanam. The fifth chapter of 
the second, and the three first chapters of the third book are entirely 
taken up with the exposition of the Shastras of the Hotar atthe morning, 
midday, and evening libations. As the reader may learn from a perusal! 
principally of the third book, the Sastras always belong to Stotras or 
performances by the Sama singers, viz: the Udgatar or chief singer, the 
Prastotar who chants the prelude, and the Pratihartar [63] who.chants the 
response. Their recitations must be very ancient, as we have seen ; for 
they are by the name uktha (exactly corresponding to ukhdhem in the Zend 
language) frequently mentioned in the Samhité. A closer examination of 
them will throw much light on the history of the composition of the Vedic’ 
hymns. As ancient as the Sastras are the Stomas, the exposition of which 
forms one of the topics of the SAamaveda Brabmanas (see note 18 on page’ 
237-38). The word stoma isin the form stoma also known in the Zend-' 
Avesta. The Parsi priests understand by it a particular sacrificial 
ceremony of minor importance, which consists in consecrating a meal. 
(meat is at this occasion indispensable) in the honour of .an angel ora 
deceased person, to be enjoyed afterwards by the whole party assembled. 
That the idea of “sacrificial rite’? was attached also by the Brahmans to 
the word, clearly follows from the terms, Agnistoma and Jyotistoma. The 
musical performance which was originally alone called a Stoma, formed a 
necessary part of certain sacrifices, and was then, as pars pro toto, applied 
ito the whole rite. 


The universal character of the Agnistoma and its meaning is treated 
especially in the fourth chapter of the third book. In its last chapter, and 
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in the two first of the fourth, the principal modifications of the Agnistoma 
are mentioned, and briefly described, viz, the Ukthya, Solasi, and 
Atiratra, along with the Advina Sastra. 

The Atirdtra sacrifice introduces, however, the [64] Sattras or sacrificial 
sessions, the principal rules for the Hotri performances of which are laid 
down in the third chapter of the fourth book. They are applicable for 
Sattras which last for a whole year. The two last chapters of the fourth, 
and the first four chapters of the fifth book describe very minutely the 
duties of the Hotar during the ten principal days of the Dvadagiha which 
may be Performed as a Sattra, orasa Ahina (a Soma sacrifice lasting for 
more than one, and less than thirteen days). 

The last chapter of the fifth book is taken up with miscellaneous 
matter, such as the penances required of an Agnihotri when he becowes 
guilty of some fault, or if some misfortune should befal him regarding his 
duties towards his sacred fires, and the question, whether the Agnihotram 
(daily burnt offering)is to be offered before or after sunrise; it farther 
treaty of the duties of the Brahma priest, how he has to perform the: 
penances for mistakes committed by any one of the performing: priests. 

1 The whole sixth book treats, after some remarks on the offices of the 
Gravastutand Subrahmanyaé, almost exclusively of the duties of the six 
minor Hotri-priests, principally at the great Soma sacrifices, which 
last for one week atleast, or for a series of weeks (Saleha) We find 
in it descriptions of the so-called Silpa Sastras, or “skilful (rather 
very artificial) recitations” of the minor Hotars. These Sastras, prin- 
cipally the Valakhilyas, the Vrisikapi, Fvaydamerat, and the so-called 
Kuntapa hymns, are no doubt the latest additions, looking like [65] 
decorations, to the ritual of the Hotri-priests. The whole book has the 
appearance of a suppliment to tho fourth and fifth. 


The seventh and eighth books treat principally of the sacrifices of 
the Kygattriyas and the relationship in which the princes stand to 
the Brahmans. They are, from an historical point of view, the most 
important part of the whole Brahmanam. 


‘The seventh book describes first the division of the sacrificial animal 
into thirty-six single pieces, and their distribution among the officiating 
priests, the sacrificer, his wife, and other persons connected with the 
performance of the sacrifice. ° 


Then follows a chapter of penances for neglects on the part of an 


Agnihotri, or mishaps which might befal him. This is a continuation of 
the fifth chapter in the fifth book. 
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In the third chapter we are introduced to the rites of the princely 
inauguration ceremonies connected with a sacrifice, by the story of 
Sunashepa. On account of its containing Rik verses, as well as Gathas 
(stanzas) it was to be told to the king on the day of its inauguration by 
the Hotar. The story is highly interesting; for it proves beyond doubt 
the existence of human sacrifices among the ancient Brahmans, and shows 
that they were in a half savage state ; for we find here a Brahman selling 
his son to a prince to be immolated. 


Now three kinds of such inauguratory sacrifices for the king, called 
Réjastyas, are described, viz. [66] Abhiseka, Punarabhiseka, and Mahabhi- 
seka. The principal part of all these ceremonies consists in the 
sprinkling of holy water over the head of the kings, which is called 
abhiseka, It corresponds to the ceremony of anointing the kings with 
the Jews. It is of particular interest to observe that the Brahmans at this 
occasion did not allow the king to drink the proper Soma juice, but 
that he had to drink instead of it, a beverage prepared from the roots 
and leaves of several trees. The enjoyment of the Soma juice was 
a privilege reserved by the Brahmans to themselves alone. The king was, 
properly speaking, even not entitled to bring a sacrifice at all. It was 
only for the sake of the most extravagant gifts which the shrewd 
Brahmans extorted from kings for their offices, that they allowed him 
to bring a sacrifice. But before he could do so, he was to be made first 
a Brahman himself; at the conclusion of the ceremony he had, however, 
to resign his Brahmanship, and return to his former caste. 


The last chapter of the Brahmanam is taken up with the appointment 
by the king of a duly qualified Brahman to the office of a house-priest, 
who is called purohita, 2.e., president, superintendent. The word, as well 
as the office, must be very ancient; for we find it not only in the Samhita 
of the Rigveda, but even in the Zend-Avesta. It is, as to etymology, 
the same word as paradhdta,’? which is generally [67] the epithet of one of 
the most ancient Iranian heroes, of Haoshyanha (see Yashts 5, 20; 9, 3; 
15, 7; 17, 24 ed. Westergaard) the Hosheng of the Shahn4mah. The 
later Iranian legends, as preserved in the Shahnamah, made of the para- 
dhétas a whole dynasty of kings, which they call Peshdadians (the modern 
Persian corruption of the primitive paradhata) who then precede the 

Kayantans (the Kavis of the Vedas). This shows that the institution of 


™ The word purohita is composed of puras before, and hita placed (from the root 
dha); so paradhdta also; para is the Zend form of puré before, which is equivalent to 
puras, and dhd@ta is the Zend participle of the root dhd. 
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» Purohita, who was not only a mere house-priest, but a political fune- 
tionary, goes back to that early period of history when the Iranians and 
Indians lived peacefully together as one nation, The Paradhitas of the 
Iranian kings appear however not to have been as suecessful in making 
the Shahs of Iran their slaves, as the Indian Purohitas were in enslay- 
ing the Indian Rajas in the bonds of a spiritual threldom. Tow far the 
Brahmans must have succeeded in carrying out their design of a spiritual 
supremacy over the royal caste, every reader may learn from this last 
chapter, and convince himself at the same time that hierarchical rule was 
known in the world more than a thousand years before the foundation of 
the Sea of St. Peter. 

The ceremonial part of the last book is much enlivened by short 
stories of kings who were said to have performed the “ great inauguration 
ceremony,” and of course attained to supreme rule over the whole earth 
(that is to say, of three or four Indian principalities’. It is an imitation 
of the ceremony by which the gods are said to have installed Indra to the 
sovereignty over them. The whole concludes [68] with the description 
of a magical performance (they are callen Aritya) by means of which a 
king can destroy secretly all his enemies. 

After this summary statement of the contents of the Aitareya Brfih- 
manam, the question arises whether the work in its present form is the 
composition of one author or of several. Although there is, as we have 
seen, a certain plan perceptible, in the arrangement of the subject matter, 
we may easily distinguish some repetitions, di-crepancies, and interpola- 
tions, which are hardly explicable if the book had ouly one author. So 
we find the Ajya hymn at the morning libaticn twice explained in 2, 40 
and 41, but with slight differences; the origin of the formula, agnir 
deveddhah is mentioned twice 2, 33 and 30, but in the former passage it 
is called Nivid, whilst in the latter the name “ Puroruk” is given to it, 
The four last kandikis in the second book 34-41 appear to be a kind of 
appendix taken from some other source. The piece 5, 27 is identical 
with 7, 3; 6,5 and 17 treat in the main of the same topic, the relation 
between Stotriya and Anuriipa at the Ahina sacrifices. here are several 
repititions in the 8th book ; so the 13th handihdis identical with the 18th 
and the 14th with the 19th. The 10th and ilth kandikis in the seventh 
book are evidently interpolations, interrupting the context, and exhibiting 
a different style. The latter is very remarkable on account of its meu- 
tioning two other Vedic Sikhas by their names, viz. Paingya and 
‘Kdusitaki; it appears to have appertained to an old treatise on 
astronomy. 
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_ [69] The style of the Brahmanam is on the whole uniform. There are 

eertain phrases which constantly re-occur in the work, as for instance, 
‘t what is at the sacrifice appropriate, that is successful, when the verse 
(which is repeated) alludes to the ceremony which is being performed ;” 
“(he who should observe a Hotar do so contrary to the precept) should 
tell him® that the sacrificer would die; thus it always happens 7 “This 
is done for production (prajdtydz),” &c. The language is, of course, 
like that of all Brahmanas, more recent than that of the Samhita; but 
it is, however, not the classical Sanscrit. Purely Vedic forms occur, 
guch as the infinitive forms in tos, e. g. karttos, artios, rvoddhos, mathztos 
{see 1,10; 2, 20) generally dependent on ésvara, i.e. able, who has the 
power, (tévarak karttoh he has the power to do; #évaro roddhok, he 
has the power to obstruct, &c.), satartavds (from strt); stomebhir instead. 
of stomdir (4, 15), &c. 

The bulk of the work appears to have proceeded from one author; 
gome additions were made afterwards. As regards the materials which 
our author, whom we may (with Saéyana in various places of his com- 
mentary) call the Aitareya Risi, that is, the Rigi of the Aitareya 
Sakha of the Rigveda, used for the compilation of his work, we can 
principally distinguish four kinds, viz. (1). Sacred texts and formulas, 
guch as the Adhrigu Praiga mantra (2, 6, 7), the Nivid (2, 34), &c., 
{70] which are, as we have seen, more ancient than the majority of the 
“hymns; 2) Gatkd,, 1. ¢. stanzas, principally impromptus on sacrificial 
things, and topics.of a more wordly nature, and Itihdsas, i.e. stories ; (3) 
Rules,on the performance of the duties of the Hotripriests; (4) Theological 
expositions of the meaning of mantras, sacred rites, &c., according to 
the teaching of the most eminent Brahma priests who preceded our 
author. 

These materials were worked together by him, but not without 
many additions of his .own, and with the view to present to the followers 
of his Sakha a kind of encyclopediz of theological learning, and a 
supplement to their Veda. The theology of his Sakha being founded 
gn the hymns of the Risis, and the latter being repeated. by the Hotri- 
priests only at the sacrifices, he confined himself for the most part to 
the speculations of the Hotris and their duties. The aim of our author 
was like that of all.other Brabmana compilers, a double one, viz. to 


(i 2a aa re 

®* The phraseis always elliptical; itis only ya enam bruydt, ifany one should tell 
him; but the meaning of the whole phrase is only that one which is here (and in the 
-txanslatiqn) given. ~ 
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serve practical as well as theoretical ends. froma practical point of 
view it was to be a guide to the repeaters of the mantras of the Rigveda 
in some of their most important performances; but as regards the 
theoretical: one, the author intenned to instruct them on the real ends 
of their profession, viz. to make the sacrificer, by means of the mystical 
power ascribed to the mantras, either attain to anything he might 
wish for, or if the Hotar should from some reason or other ‘choose to 
do so, to deprive him through the same power of his property, children, 
and [74]life. The Hotris could learn from such a book bow great their 
power was as the preservers of the sacred Rik verses. Every one who 
wished to perform a sacrifice as the only means for obtaining the favour 
of the gods, was entirely given up to the hands of the Hotri-priests, 
who: could do with him what they pleased. ! 


The mantras referred to are, for the most part, to be found in the 
Rigveda Sathhit& which we have at present. There are, however, 
several quoted, which are not to be met with in it, whence we must 
conclude, that the Samhita of the Aitareyins belonged to a Sakha 
different from that one (the Sakala Sakha) which is at present only 
known tous. Asvalayana, in his Srauta Siitras, which are, as we have 
seen, founded on the Aitareya Brahmanam, generally supplies the text 
of those mantras which are wanting in the Samhité. Several of them 
are in the Atharvaveda Samhitaé, but they generally show different 
readings. In comparing both, those in the Asvalayana Sitras, and 
those in the Atharvaveda Samhita, we find that, if there is any difference, 
the text of the Atharva is then always incorrect. It is remarkable 
that we donot only discover some relationship between the supposed 
Sakha of the Aitareyins and the Atharvaveda Samhité, but also between 
the Aitareya and Gopatha Brahmanam. Whole kandikas of the Aitareya, 
such as those on the Vasatkdra (3, 7-8) on Atiratra (4, 5) are almost 
literally to be found in the Gopatha Brahmanam of the Atharvaveda. 


The author's own additions consisted principally [72] in critical 
remarks, recommending certain practices, and rejecting others, statement of 
reasons, why a particular rite must be performed in a particular way, and 
explanations of apparent anomalies in the ritual. The author does never, 
however, speak in the first person ; for the whole he has the appearance 
of a tradition having descended from him. He is referred to only in 
the third person by the words, taddha sma@ha, “this he told.” The 
theologians whose opinions are either accepted or rejected, are generally 
mentioned in the third person plural by the words “they say.” Now 


as 


and then they are called mahdvadah, 2.e. the speakers of great things. 
But their real name appears to have been Brahmavddins, 7. e. the 
speakers on Brahma (theologians, divines), which term we frequently 
meet in the Taittiriya Veda (Black Yajurveda.) 


The work was, like the other Brahmanas, no doubt, like the Samhita, 
orally handed down. Some external mark is still visible. At the end 
of each Adhydya the last word, or phrase, is put twice. The same 
fact we observe in all other Brahmanas as well asin the Sitras. This 
was evidently a mark for the repeater as well as the hearer by which 
to recognise the end of a chapter, each of which formed a little treatise 
for itself. 


Regarding the repetition of the Brahmanam we have to remark, 
‘that it is done in avery slow tone, but quite monotonously, whilst 
the Brahmanas of the Yajurveda are recited with the proper accents 
hike the Samhités. Of very frequent occurrence in it is the pluti ie. 
the lengthening of a vowel to [73] three moras marked by %. This Pluti 
1s used in three cases, (1) to ask a question, (2} to deliberate or consider 
whether a thing should be done or not, and (3) to give some emphasis 
‘to a certain word. [n the two first cases it expresses exactly the idea 
of our sign of interrogation, in the latter that of our underlining or 
‘Htalicising of certain important words. 


Let us make before we conclude some remarks on the principal 
sacrificialfand theological ideas (as far as they have not been touched 
already) which pervade the Aitareya Brahmanam. 


The sacrifice is regarded as the means for obtaining power over this 
and the other world, over visible as well as invisible beings, animate as 
well as inanimate creatures. Who knows its proper application, and 
hasit duly performed, isin fact looked upon as the real master of the 
world; for any desire he may entertain, if it be even the most ambitious, 
ean be gratified, any object he has in view can be obtained by means of 
it. The Yayria (sacrifice) taken as a whole is conceived to bea kind of 
machinery, in whieh every piece must tally with the other, or a sort of 
large chain in which nolinkis allowed to be wanting, ora staircase, by 
which one may ascend to heaven, or as a personage, endowed with all 
the characteristics of a human body. It exists from eternity, and proced- 
ed from the Supreme Being (Prajapati cF Brahma) along with the Trai- 
vidyd, 1. e. the three-fold sacred science (the Rik verses, the Samans or 
chants, and the Yajus or sacrificial formulas). The creation of the world 
[74] itself was even regarded as the fruit of sacrifice performed by the 


Supreme Being. Thé Yajfia exists ay an invisible thing at all times, It is 
like the latent power of electricity in an electrifying machine, Teg S 
only the operation of asuitable apparatus in order to be elicited. it a8 
supposed to extend, when unrolled, from the Ahavanlya or sacrificial 
fire into which all oblations are thrown, to heaven, forming thus a bridge 
or ladder, by means of which the sacrificer can communicate with the 
world of gods and spirits, and even ascend when alive to their abodes. 
The term for beginning the sacrificial operations is “to spread the sacri- 
fice ;” this means that the invisible thing, representing the ideal sacri- 
fice which was lying dormant, as it were, is set into motion, Im conse- 
quence of which its several parts or limbs are unfolding themselves, and 
thus the whole becomes extended. ‘This ideal sacrifice stands in the 
closest relationship with all the sacrificial implements, the sacrificial place, 
and all the sacred verses and words spoken during its actual. perfor- 
mance. The sacrifice being often represented as a kind of being with 
a body like that of men, certain ceremonies form his head, others his 
neck, otbers his eye, &c. The most important thing ata sacrifice is that 
all its several parts should tally together, and that consequently there 
should neither anything be in excess, nor deficient in it. This agreeing 
of the several parts of the sacrifice constitutes its riépa i.e. form. The 
proper form is obtained, when the mantras which are repeated are in 
['75] strictest accordance witb the ceremony for which they are repeated, 
or (if the sacrifice lasts for several or many days) when they have the cha- 
racteristics of the respective days. If the form is vitiated, the whole 
sacrifice is lost. Mistakes being, on account of the so extremely com- 
plicated ritual, unavoidable, the sacrificial being was to be attended by a 
physician in the person of the Brahma priest (5, 34). Each mistake must 
‘be made good by a prdyaéchitta, 7:2. penance, or propitiatory offering. 

The power and significance of the Hotri-priests at a sacrifice 
‘consists in their being the masters of the sacred word, which is fre- 
quently personified by Véchi.e. Speech, who is indentical with Saras- 
vati, the goddess of learning in the latter Hindu Pantheon. Speech 
has, according to the opinion of the earliest Hindu divines, the 
power of vivifying and killing. The sacred words pronounced by the 
Hotar effect, by dint of the innate power of Vach, the spiritual birth of 
the sacrificer, form his body, raise him up to heaven, connect him with 
the prototypes of those things which he wishes to obtain (such as children, 
cattle, &c.) and make him attain to his full life term, which is a 
hundred years; but they are at the same time a weapon by means of 
which the sacrificer’s enemies, or he himself (if the Hotar have any evil 
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designs against him) can -be killed, and all evil consequences of sin (this 
is termed pépman) be destroyed. The power and effect of Speech ds 
regards the obtaining of any particular thing wished for, mainly lies in 
the form in which it is uttered. Thence [76] the great importance of the 
metres, and the choice of words and terms. Each metre is the invisible 
master of something obtainable in this world; it is, as it were, its ex- 
ponent, and ideal. This great significance of the metrical speech is 
derived from the number of syllables of which it consists; for each 
thing has, (just asin the Pythogorean system) a certain pumerical pro- 
portion. The Gayatri metre, which cansists of three times eight syllables, 
is the most sacred, and is the proper metre for Agni, the god of fire, 
and chaplain of the gods. It expresses the idea of Brahma: therefore 
the sacrificer must use it when he wishes for anything closely connected 
with the Brahma, such as acqutrement of sacred knowledge, and the 
thorough understanding of all problems of theology. The Tristubh, which 
consists of four times eleven syllables, expresses the idea of strength, and 
royal power; thence it is the proper metre by which Indra, the king of 
the gods, is to be invoked. Any one wishing to obtain strength and 
royal power, principally a Ksattriya,- must use it. A variety of it 
the Usnih metre of twenty-eight syllables, is to be employed by a 
sacrificer who aspires for longevity, for twenty-eight is the symbol of 
life. The Jagati, a metre of forty-eight syllable, expresses the idea of 
cattle. Any one who wishes for wealth in cattle, must use it. The same 
idea (or that of the sacrifice) is expressed by the Pankti metre (five times 
eight syllables). The Brihati, which consists of thirty-six syllables, is 
to be used when a sacrificer is aspiring to fame and renown for this metre 
is the exponent [77] of those ideas. The Anustubh metre, of thirty-two, 
syllables, is the symbol of the celestial world ; thence a candidate for a 
place in heaven has to use it. The Virdj of thirty syllables, is food and 
satisfaction ; thence one who wishes for plenty of food, must employ it, 

The words contained in these different metrical forms must always 
be appropriate to the occasion. If the oblation is given to Agni, the verse. 
repeated must contain his name, or an allusion to it; were it to contain 
the’ name of Indra, or one of his characteristics, the offering would be 
thrown away. Every act, even the most trifling one, is atthe sacrificial 
performance accompanied with mantras, and always such a verse is to be 
chosen as contains (or is made to contain by interpretation) an allusion to 
it. This will all be clear to the reader on reference, for instance, to 2, 2, 
where the mantras connected with every particular act of the ceremony of 
anointing and erecting the sacrificial post is given. 
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Of almost equal importance with the metres are the so-called 
Stomas, based also on numerical proportions. Fach Stoma contains a 
certain number of verses, chanted according to one and the same tune. 
The number is very often obtained only by frequent repetition of the same 
triplet of verses (see about the particulars of the Stomas note 18 on 
pages 237-38 of the translation). Hach has, just as the metres, its peculiar 
symbolical meaning. The Trivrit (nine-fold) stoma, is, for instance, the 
symbol of Brahma, and the theological wisdom, and has Agni, the house- 
priest of the gods, for its deity: the.Patchadasa (fifteen-fold) is the [78] 
symbol of royal power and thence appropriate to Indra, and the Ksat- 
triyas : the Saptadada (seventeen-fold) is the exponent of wealth in eattle ; 
thence a Vaigya should use it, or any other sacrificer who wishes to obtain 
wealth: the Ekavisnga-(twenty-one-fold) is the symbol of generation : 
‘thence itis principally to be used at the third libation, many rites of 
which refer to the propagation of progeny. The other Stomas, such as 
‘the Trinava (twenty-seven fold), Trayastrims’a (thirty-three-fold), &c, 
have a similarly symbolical meaning. 


Besides the Stomas, the so-called Pristhas (the name of certain 
Samans and their combinations) are a necessary requisite at all the Soma 
sacrifices. They form the centre of all the ceremonies, and the principal 
one of them is always regarded as the womb (yont) of the sacrificial 
being. They are generally only used at the midday libation. The two 
principal Prigthas are the Rathantara and Brihat Samans (abhitva stiva 
nonums, and tvamiddht havdmahe). They can be used singly, or along 
with one of their kindred (see notes 29 on page 193,14 on page 282, 
and 4, 28). The name Pristha means “ back,” for they are regarded on 
the whole as the back of the sacrifice. 


All these things, metres (chhandas), Stomas and Pristhas, are 
believed to be as eternal and divine, as the words themselves they 
contain. The earliest Hindu divines did not only believe in a pri- 
mitive revelation of the words of the sacred texts, but even in 
that of the various forms, which might be used for their repetition 
or chanting. These forms along with their contents, [79] the everlasting 
Veda words, are symbols expressive of things of the invisible world, 
and in several respects comparable to the Platonic ideas. They are 
in the hands of the sacrificial priests the instruments for accomplish- 
ing anything they might wish for in behalf of the sacrificer. Buta 
great deal depends upon the way of using those spiritual instruments. It 
is a matter of importance whether a mantra 1s repeated without stopping, 
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er pdda by pdda.(quarter by quarter), or half verse by half verse. The 
four feet (padas), of which many metres are composed, represent the four 
feet of animals. The repetition of such a verse, half verse by half verse, 
that is, with two stops only, represents the sacrificer who as a human 
being, has two legs. By thus combining the ideas of four and two-footed 
beings, the sacrificer is mystically placed amidst cattle, and obtains 
them, in future, in the largest quantity. Another important point is, 
whether the mantrais repeated updmméu, t.e. with an almost inaudible 
voice, or tésném, t.e. silently, or with a low and slow voice (mandrasvara), 
or with a middle tone (madhyama), or very loud (utiama). (See 3, 44). 


Among the large number of the sacred words, there are always some 
which have a destructive quality, and must, therefore, be used with great 
caution. In order to protect the sacrificer, as well as himself, from the 
dangerous effects of such words, the repeater must, by means of certain 
other words, or formulas, deprive them of their destructive power, and 
thus propitiate them. This is generally called sdént: [SO] (propitiation, 
appeasing). Such dangerous words are for instance, vausat (see 3, 8) and 
rudra, the name of Siva, the god of destruction (3, 34). 


The sacrificer, who is the object of all these mystical operations on 
the part (of the priests) by means of their mantras, chants, and manual 
labour, is not allowed to remain inactive, but he himself has to repeat 
certain mantras, expressive of his desires. When, for instance, the Hotar 
is performing the mystical operation of placing him among cattle, he 
must say, “‘May I become rich in cattle!’ When the same priest makes 
a firm standing place (a pratisthd) for him, he must say, “‘May I go to 
my place!” Thus he obtains the fulfilment of any desire which might 
be obtainable by means of a particular verse or mode of repeating, or 
chant, or performance of a particular rite, when he repeats the appro- 
priate formula at the right time and occasion. For what he himself 
speaks, connects him with the ideals of his wishes, which are brought 
within his grasp by the priest. , 

The objects sacrificed for are manifold, viz. offspring, cattle, wealth, 
fame, theological learning, skill for performance of sacrifices, and heaven. 
For gaining heaven a Soma sacrifice is indispensable. For the sacred 
Soma juice has, according to the opinions of the ancient Hindu theo- 
logians, pre-eminently the power of uniting the sacrificer on this earth 
with the celestial king Soma, and make him thus one of his subjects, and 
consequently an associate of the gods, and an inhabitant of the celestial 
world. 


AITAREYA BRAHMANAM OF THE RIGVEDA. 
FIRST BOOK 


FIRST CHAPTER (ADHYAYA). 


(The Diksaniya Isti, with the Initiatory Rttes.) 
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Agni, among the gods, has the lowest,! «Visnu is highest, place ; 
‘between them stand all the other deities. 
a 
i ‘ Séyana, whom M. Muller follows in his translation of the first six chapters of 
ithe first book, as given in his “History of Ancient Samskrit Literature’ (pages” 
90-405), explains the words avama and parama by “ first ’ and “last.” To prove this 
meaning to*be the true one, SAyana adduces the mantra (1,4. Asval. Br. S, 4, 2), agnir 
mukham prathamo devaténim samgatdndm uttamo Visuur dsit, i.e, Agni was the first 
of the deities assembled, (and) Visnu the Jast. In the Kausitaki-Brahmanam (7, 1) 
Agni is called avardrdhya (instead of avama), and Visnu pardrdhya (instead of parama), 
Le. belonging to the lower and higher halves (or forming the lower and higher 
halves). That the meaning “first” cannot be reasonably given to the word avama, one 
may learn from some passages of the Rigveda Samhité, where avama and purama are 
pot applied to denote rank and dignity, but only to mark place and locality. See 
Rigveda 1, 108, 9,10: avamasydm prithivyam, madhyamasyém, paramasydm uta, i.e, ing 
she lowest place, the middle (place), and the highest (place). Agni, the fire, has, among 
she gods, the lowest place; for he resides with man on the earth; while the other 
rods ‘are either in the air, or in the sky. Visnu occupies, of all gods, the highest 
‘place ; for he represents (in the Rigveda) the sun inits daily and yearly course. In 
1. daily cotrse it reaches the highest point in the sky, when passing the zenith on 
‘he horizon; thence Viguu is called the “ highest” of the gods. Séyana understands 
first '’' and “ last "in reference to the respective order of deities in the twelve 
iturgies (Sdstra) of the Soma day at the Agnistoma sacrifice. For, says he, “ The 
irst. of these liturgies, the so-called Ajya-Sastra (see 2, 81), belongs to Agni, and in 
he last out of the twelve, in the so-called Agnaméiruta Sdstra (see 8, 32-38), there is 
me verse addressed to Visnu. But this argument, advanced by Sfayana, proves 
— for his opinion that “Agni is the first, and Visnu [2] the last deity ;” for 
ese twelve liturgies belong to the fifth day of the Agnistoma sacrifice, whilst the 
iksantya-isti, in connection with which ceremony the Brahmanam makes the remark 


(kapala). They offer it (the rice-cake) really to all the deities of this 
(Isti} without foregoing any one.* For Agni is all the deities, and 
Visnt, is all the deities, For these two (divine) bodies, Agni and 
Visnu, are the two ends°of the sacrifice. Thus when they portion 
out the Agni-Visnu rice-cake, they indeed make at the end ® (after the 
ceremony is over) prosper’ (all) the gods of this (ceremony). 

[4] Here they say: if there be eleven potsherds on which portions of 
the rice-cake are put, and (only) two deities, Agni and VWisnu, what 
arrangement is there for the two, or what division ? 

(The answer is) The rice-cake portions on eight potsherds belong 
to Agni; for the Gayatri? verse consists of eight syllables, and the Géyatrt 
is Agni’s metre. The rice-cake portions on the three potsherds belong 
to Visnu; for Visnu (the sun\ strode thrice through the universe. ® 
This the arrangement (to be made) for them ; this the division. 


* Anantardyam : literally, without any one between, without an interval, the chain 
ef the gods being uninterrupted. 

5’ Antye. Sayana opines that this adjective here is ekaSesa, i.e, that eut of two 
or more things to be expressed, only one has aetually remained, It stands, as he thinks, 
instead of @dyd:and antyd@, just as pitariu means {father and mother.” (Panini, 1, 2, 70.) 

*Antatah. Say, “at the beginning and end of the sacrifice,” But I doubt whether 
the term implies the beginning also. In the phrase: antatah pratitigtati, which so 
frequently occurs in the Ait. Brahm.,antatah means only “ultimately,” at the end 
of a particular ceremony or rite. 


7Ridhnuvanti. Say. paricharanti, they worship. He had, in alkprobability, Nighant. 
3,5,in view, where this meaning is given to ridhnoli. But that this word conveys. 
the sense of “prospering” follows unmistakeably from a good many passages of the 
Samhita of Rigveda and Manu. (See the Samskrit Dictionary by Béhtlingk and Roth. 
s.v. aq and Westergaard’s Radices Sanscrite s. v. say, page 182.), In this. passage the 
meaning “to worship,’ as given by S&yana, is too vague, and appears not quite appro=- 
priate to the sense. On account ofits governing the accusative, we must take it here in 
the sense of a transitive verb, although it is generally an intransitive one.. The mean- 
ing which lies nearest, is, ‘“‘to make prosperous.” Atthe first glance it might appear 
somewhat curious, how men should make the gods prosperous by sacrificial offerings. 
But if one takes into consideration, that the Vedas, and particularly the sacrificial rites 
inculcated in them, presuppose a mutual relationship between men and. gods, one 
depending on the support of the other, the expression will no longer be found strange, 
Men must present offerings to the gods to increase the power and strength of their: 
divine protectors. They must, for instance, inebriate Indra with Soma, that he might 
gather strength for conquering the demons. The meaning “ to satisfy, to please,’ which 
is given to the word “ ridhnuvanti” of the passage in question in Béhtlingk’s and Roth's 
Dictionary, isa mere guess, and wholly untenable, being supported by no. Brahmanik 
authority. 

* This refers to the verse in the Rigveda Samhit& 1,22,17,18: idam Visn ur vichakrame 
tredha nidadhe padam, i.e., Visnu strode through the universe; he put down thrice his 
foot; and trini padé vichakrame, he strode three steps. These ‘three steps of Vignu, 
who represents the sun, are: sunrise, zenith, and sunset. 
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He who might think himself to have no position (not to be highly 
respected by others) should portion out (for being offered) Charu ® ove, 
which clarified [5] butter is poured. For on this earth noone has & firm 
footing who does not enjoy a certain (high) position.” The clarified butter 
(poured over this Charu) is the milk of the woman ; the husked rice graing 
(tandula of which Charu consists) belong to the male; both are a pair, 
Thus the Charu on account of its consisting of a pair (of female and male 
parts) blesses him with ‘the production of progeny and cattle, for his 
propagation (in his descendants and their property). He who has such 
a knowledge propagates his progeny and cattle. 

He who brings the New and Full Moon oblations, has already made 
a beginning with the sacrifice, and made also a beginning with (the sacri- 
ficial worship of the) deities. After having brought the New or Full 
Moon oblations, he may be inaugurated in consequence of the offering 
made at these (oblations) and the sacrificial grass (having been spread) at 
these (oblations, at the time of making them). This (might be regarded) 
as one Diksa (initiatory rite)." 


° Charu is boiled rice, It can be mixed with milk and butter ; but itis no essential 
part, Itis synonymous with odanam, the common term for “boiled rice.” Satap Brah. 
4, 12, 1. There were different varieties of this dish ; some being prep4red with the 
addition of barley, or some other grains. See Taittfriya Samh. 1, 8, 10, 1. 

[5] *° Pratitistatr, which is here put twice, has a double sense, viz.,the original 
meaning “to have a firm footing, standing,” anda figurative one “to have rank, position, 
dignity” In the latter sense, the substantive pratisth? is of frequent occurrence 
Dignity and position denend on the largeness of family, wealth in cattle, &e, 

“The present followers of the Vedik religion, the so-called Agnihotris, who take 
upon themselves the performance of all the manifold sacrificial rites enjoined in the 
Vedas, begin their arduous eareer for gaining a place in heaven, after the sacred fires 
have been established, with the regular monthly performance of the Darsa and Pdarw- 
mazsti or the New and Full Moon sacrifices, Then they bring the Chéturmdsya-isti, 
and after this rite they proceed to bring the Aqgnistoma, the first and model of all Soma 
sacrifices By the bringing of the New and Full Moon offerings, the Agnihotri 1s already 
initiated into the grand rites; he is already an adept (Diksita) in it. Some of the links 
of the yajna or sacrifice which i is regarded as a chain extending from this earth to heaven, 
by means of which the successful performer reaches the celestial world, the seat of the 
gods, are already established by these offerings; with the deities, whose associate the 
sacrificer wishes to become after his death, the intercourse is opened; for they have 
already received food (havi), prepared [6G] according to the precepts of sacred cookery, 
at his hands, and they have been sitting on the sacred seat (barhis) prepared of the sacri-: 
ficial grass (Darbha). Thence the performance of the Fulland New Moon sacrifices is 
here called one Diks4, i.e, one initiatory rite But if the Agnihotri, who is performing 
a Soma sacrifice, is already initiated (Diksitw) by means of the rites just mentioned, how 
does he require at the opening of the Agnistoma (Soma-sacrifice) the so-called Diksantya 
Fsti, or “ offering for becoming initiated ’”? This question was mooted already in ancient 
times. Thence, says Asvaldyana in his Srauta sitras (4, 1), that, some are of opinion, the 
Soma-sacrifice should be performed, in the case of the means required being forthcoming 


[6] The Hotar must recite seventeen verses for the wooden sticks to be 
thrown into the fire” (to feed it). For Prajdpati (the Lord of all creatures) 
is seventeenfold ; the months are twelve, and the seasons five, by putting 
Hemanta (winter) and Sigira (between winter and spring) as one. So 
much is the year. The year is Prajapati. He who has such a knowledge 
prospers by these verses (just mentioned) which reside in Prajapati. 


2. 

[7] The sacrifice went away from the gods. They wished to seek 
after it by means of the Jstizs. The Istis are calléd Istis, because they 
wished (zsh, to wish) to seek after it. They found it. He who has such 
a knowledge prospers after he has found the sacrifice. The name 
Ghutis, ie, oblations, stands instead of Ghiiti, 7 e., invocation ; with them 
the sacrificer calls the gods. This is (the reason) why they are called 
Ghutis. They (the dhutis) are called dtis; for by their means the gods 
come tothe call of the sacrificer (@yantt, they come). Or they are the 
paths (and) ways; for they are the ways to heaven for the sacrificer. 

There they say, as another priest (the Adhvaryu) offers (jwhotz) the 
oblatians, why do they call that one, who repeats the Anvdkyd and Ydjyd 
verses, a Hotar? (The answer is) Because he causes the deities to be 
brought near (Gvadhayahtt), according to their place, (by saying) “bring 
this one, bring that one.” This is the reason why -he is called a Hotar 
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(the sacrifice is very expensive), after the Full and New Moon sacrifices have been 
brought; others opine the Soma sacrifice might be performed before the Full and New 
Moon sacrifices. No doubt, the Agnistoma was in ancient times a sacrifice wholly 
independent of the Darsa Pérnimé-iptis. This ciearly follows from the fact, that just 
such [stis, as constitute the Full and New Moon sacrifices, are placed at the beginning 
of the Agnistoma to introduce it. 

12 These verses are called Sdmidhenits. They are only eleven in number; bot by 
repeating the first and last verses thrice, the number is brought to fiffeen. They are 
mentioned in Aégval. Sr. 8 1, 2 ; several are taken from Rigveda 3, 27, as the first (pra vo 
v@ja abhidyavo) fourth (samidhyamdéna) 13th, 14th, and 15th (tlenyo) verses. Besides these 
three, Agv. mentions : agna Gydhi vitaye ,6, 16; 10, 12, three verses), ugnim ditam vrinimahe 
(1, 12, 1.), and samiddho agna (5, 28, 5,6, two verses). They are repeated monotonously 
without observing the usual three accents. The numberof the sémidhents is generally 
stated at fifteen; but now and then, seventeen are mentioned, as in the case of the 
Diksaniya isti. The two additional mantras are called Dhzyy7, i.e,, verses tolbe repeated 
when an additional wooden stick, after the ceremony of kindling is over,is thrown into 
the fire, in order to feed it, They are mentioned in Sayana’s commentary on the Rigveda 
Samhita, vol. II., page 762 (ed. M, Muller). S. Asval. 4, 2, two Dhayyds at the Diksaniya isti. 

[7] 13 At every Isti, the Hotar calls the particular gods to whom rice-cake portions 
are‘to be presented, by their names to appear. Atthe Diksaniya Isti, for instance, he 
says : agna agnim avaha, visnum dvaha, te, Agni! bring hither Agni! bring hither Vignu. 
The name of the deity whois called near, is only muttered, whilst dvaha is pronounced 
with a loud voice, the first syllable d being pluta, i.e,, containing three short a, Bee Asyv. 
Sr, 8. 1, 3, 


(from a@vah, to bring near). He who has such a knowledge is called a 
Hotar.” 
De 

[8] The priests make him whom they initiate (by means of the 
DikgA ceremony) to be an embryo again (1.e., they produce him anew 
altogether). They sprinkle him with water ; for water is seed. By 
having thus provided him with seed (for his new birth), they initiate him, 
They besmear him with fresh butter (navanita). The butter for the gods 
is called djya," that for men surabhi ghritam, that for the manes dyuta, 
and that for the embryos navanita. Therefore by anointing him with 
fresh butter, they make him thrive through his own portion. 

They besmear his eyes with collyrium. For this anointment is 
lustre for both eyes. By having imparted lustre to him, they make him 
a Diksita. 

They rub him clean with twenty-one handfuls of Darbha grass... By 
having thus made pure and clean they make him a Diksita. 

They make him enter the place destined for the Diksgita. For 
this is the womb of the Diksita. [9] When they make him enter the 
place destined for the Diksita, then they make him thus enter his own 
womb. In this (place) he sits as in a secure abode, ” and thence he 


“4 These etymologies of isti, Ghuti, uti, and hota are fanciful and erroneous, The 
real root of ist: is yaj, to sacrifice; that of dhuti is hu, to brivg an offering 3 that of “tt 
is av, to protect, to assist; that of hotd is hvé, to call. The technical meaning of an isti 
is a series of oblations to differeut deities, consisting chiefly of PuroddSa. An Ghutior 
titi, which appears to bean older name of the same idea (this meaning is quite omitted in 
the Sanscrit Dictionary by B. and R), is an oblation offered to one deity. This oblation is 
generally accompanied by two mantras, the first being called the Aniuvdkya or [8] Puro- 
anuvdkya, the second Ydayyd. When the second is recited, the oblation is thrown into the 
fire by the Adhvaryu. The Hotar repeats only the mantras. 

*% To remind his readers of the difference existing between djya and ghrita, Say. 
quotes an ancient versus memorialis (K@rika), sarpir vilinam a@yyam sydt ; ghanibhitam 
ghritam viduh, i.e, they call the butter, which is in a liquid condition, dyd, and that one 
which is hardened is called ghrita. Ayutais the butter when but slightly molten, and 
surabhi when well seasoned. According to the opinion of the Taittiriyas, says Sayana, the 
butter for the gods is called ghrita, that for the manes aslu, and that for men mnispakva, 
Astu is the same as dyuta, slightly molten, and nispakvd, the same as aya, entirely 
molten. 

6 Diksita-vimita, It is that place which is generally called préchina varnSa (or 
prag-vamnsa). This place is to represent the womb which the Niksita enters in the: 
shape of an embryo to be born again. This is clearly enough stated in the Brahmana of 
another Sakh4, which Sayana quotes: aa areagqamaga camiaaiaan: arr. 

f9] " Séyana takes the three ablatives—tasmdd, dhruvdd, yoner, in the sense of loca- 
tives; but I think this interpretation not quite correct. The ablative is chosen on 
account of the verb charati, he walks, goes, indicating the point, whence he starts. The 
other verb dste, he sits, would require the locative. Therefore we should expect both 
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departs. Therefore the embryos are placed in the womb as a secure 
place, and thence they are brought forth (as fruit), Therefore the sun 
should neither rise nor set over him finding him in any other place than 
the spot assigned to the Diksita; nor should: they speak to him (if he 
should be compelled to leave his place). ® 

They cover him with a cloth. For this cloth is the caul (ulba) of the 
Diksita (with which he is to be born, like a child); thus they cover him 
with the caul. Outside (this cloth) there is (put by them) the skin of a 
black antelope. For outside the caul, there is the placenta (jardyw). 
Thus they cover him (symbolically by the skin of the antelope) with the 
placenta. He closes his hands. For with closed hands the embryo lies 
within (the womb) ; with closed hands the childis born. As he closes his 
hands, he thus holds the sacrifice, and all its deities in his two hands 
closed. 

They allege as a reason (why the Diksita should close together both 
his hands) that he who takes (among two who are sacrificing on the same 
place and at the same time) his Dikg4 (initiation) first, is not guilty (of 
the sin) of “confusion of libations” (sarnsava).™ For his sacrifice and 
the deities are held [10] fast (in his hands); and (consequently) he does 
not suffer any loss like that which falls on him who performed his Diksé 
later. : 

After having put off the skin of the black antelope he descends to 
bathe. 

Thence embryos are born after they are separated from the placenta. 
He descends to bathe with the cloth (which was put on him) on. Thence 
a child is born together with the caul. 


= 


The Hotar ought to repeat for him who has not yet brought a 
sacrifice two Puronuvdkyé verses, tvam agne saprathé asi (Rig-veda Sarbhita 
5, 13, 4) for the first, and Soma yds te mayobhuvah (1, 91, 9) for the 
second portion of (the offering of) melted butter. (By reading the third 
pada of the first verse tvaya yajnam “through thee (thy favour) they 


cases, locative and ablative On account of conciseness, only the latter is chosen, but 
the former is then to be understood. : 

% For performing, for instance, the functions of nature.— Sdy 

* If two or more people offer their Soma-libations at the same time, and at places 
which are not separated from one another, either by a [10] river, or by a mountain, 
then a ‘savnsava” or confusion of libation is caused, which is regarded as a great sin. 
He, however, who has performed his Diks4 first, and holds the gods between his haads, 
igs not guilty of such a sin, and the gods will be with him,—Sédy. 
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extend ® the sacrifice,” the Hotar extends thus the sacrifice for him (who 
has not yet brought a sacrifice). 

For him who has brought a sacrifice before, the Hotar has to recite 
(two other mantras instead): agnih pratnena manmand (8, 44, 12) and 
Soma girbhis tvd vayam (1, 91, 11). For by the word pratnam, i. ¢., 
former (which occurs in the first verse), he alludes to the former sacrifice. 
But the recital of these verses (for a man who has performed a sacrifice, and 
for one who has not done so) may be dispensed [11] with. Let the Hotar 
rather use the two verses which refer to the destruction of Vritra (vér- 
traghna), viz., Agnir vritrant janghanat (6, 16, 24), and, tram soma asi 
satpatih (1, 91, 5). Since he whom the sacrifice approaches, destroys 
Vritra (the demon whom Indra conquers), the two verses refcrring to the 
destruction of Vritra are to be used.” 

The Anuvakyad for the Agni-Visnu-offering is: Agnir mukham 
prathamo devatdnam, the Yajya: agnischa Vagno tapa. 2) These two 
verses (addressed) to Agni and Vagnu are corresponding (appropriate) 
in their form. What is appropriate in its form, is successful in the 
sacrifice; that is to say, when the verse which is recited refers to the 
ceremony which is being performed. 

(Now follows a general paraphrase of the contents of these two verses) 
Agni and Visnu are among the gods, the “guardians of the Diksd” 

(that is to say), they rule over the Diks&. When they offer the Agni- 
2° Vitanvate, The sacrifice is regarded as a kind of chain which, when not used, lies 
rolled up; but which when being used, is, as the instrument for ascending to heaven, 
to be wound off. This winding off of the sacrificial chain is expressed by the term vitan, 
to extend Connected with this term are the expressions vitana and vaitdnika. 
[11] 2! The verses mentioned here are the Puronuvdkyds, i.e.,such ones as are to be 
recited before the proper Anuvdkyd with its Yd,yd is to be repeated. The Putro-anuvak- 
yds are introductory to the Anuvakyd and Ydayyd. 


22 Both verges are not to be found in the Sakala Sakh4 of the Rig-veda, but they are 
in Asval Saruta Sitras 4,2. I put them here in their entirety : 


afugd sum gaat daamrmgam fsgueig | 
amar oRae dary dead eared a: 0 
aiaasy ay saa Aet drama aad & ser | 
Ardsaasa: eWaat Agqwea araraa aay tt 


“i 

[12] ie, “Among the deities assembled, Agni, being at the head, was the first, and 
Visnu the last (god). Ye both, come to our offering with the Dik-4, taking (with you all) 
the gods for the sacrificer ! (i.¢., come to this offering, and grant the Diksa to the sacrifi- 
cer). Agni and Visnu! ye two strong (gods)! burn witha great heat to the utmost (of 
your power) for the preservation of the Diks4, Joined by all the gods who participate in 
the sacrifice, grant, ye two, NDiksa to this sacrificer.” Agniand Visnu, the one repre- 
senting the fire, the other the sun, are here invoked to burn the sacrificer, by combination 
of their rays, clean, and to purify him from all gross material dross. The Diksé should 
be made as lasting as a mark caused by branding. . 
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Visnu oblation, then those two who rule over the Diks& become 
pleased, and grant Diksa, that is to say, the two makers of Diksa, they 
both make the sacrificera Dtksita. These verses are in the Tristubh 
metre, that the sacrificer might acquire the properties of the god Indra 
(vigour and strength). 

5 

[12] He who wishes for beauty and acquisition of sacred knowledge 
should use at the Svistakrit™ two verses in the Gayatri metre as his 
Samyajyds. For the Gayatri is beauty and sacred knowledge. He who 
having such a knowledge uses two GAyatris™ (at the Svistakrit) becomes 
full of beauty and acquires sacred knowledge. 

He who wishes for long life, should use two verses in the Usnih 
metre; for Usnih is life. He who having such a knowledge uses two 
Ugnihs” arrives at his full age (t.e., 100 years). 

He who desires heaven, should use two Anustubhs. There are 
sixty-four syllables in two Anustubhs.* Each of these three worlds 
(earth, air, and sky) contains twenty-one places, one rising above the 
[13] other (just as the steps of aladder). By twenty-one steps he ascends 
to each of these worlds severally ; 7 by taking the sixty-fourth step he 
stands firm in the celestial world. He who, having such a knowledge, 
uses two Anustubhs, gains a footing (in the celestial world). 

He who desires wealth and glory, should use two Brihatts. For among 
the metres the Brihati* is wealth and glory. He who, having such a 
knowledge, uses two Brihatis, bestows upon himself wealth and glory. 

He who loves the sacrifice should use two Panktis.™ For the sacrifice 
is like a Pankti. It comes to him who having such a knowledge uses two 
Panktis. > 

He who desires strength should use two Tristubhs.* Tristubh is - 
strength, vigour, and sharpness of senses. He who knowing this, uses. 
two Tristubhs, becomes vigorous, endowed with sharp senses and strong. 


25 The Svistakrit is that part of an offering which is given to all gods indiserimi- 
nately, after the principal deities of the respective Isti (in the Dikséniya Isti, these 
deities are Agni, Soma, and Agni-Visuu) have received their share. The {two mantras 
required for the Svisfakrit are called Sathyd)yd. On aecount of the general nature 
of this offering, the choice of the mantras is not so much Hmited as is the case when 
the offering is to be given to one particular deity. 
““ They are, sa havyavdl amartyah (8, 11, 2), and Agnir hota purohitah (8, 11, 1). 
* They are, agne vdjasya gomatalh (1, 79, 4), and sa idhéno vasus havth (1, 79, 5). 
* Tvam agne vaszn (1, 45, 1, 2). 

[13] ** This makes on the whole 63 steps. 
* They are, ena vo agnim (7, 16, 1), and udasya gochih (7, 16, 8). 
3 ~Agnim tam\manye (5, 6, 1. 2). 
® Doe viripe charathah (1. 95, 1, 2}. 
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He who desires cattle should use two Jagatis (verses in the Jagatt 
metre)! Cattle are Jagati-like. He who knowing this, uses two Jagatis, 
becomes rich in cattle. 

He who desires food (annddya) should use two verses in the Vird; 
metre.” Virdj is food. Therefore he who has most of food, shines (vi- 
rajatt) most on earth. This is the reason why it is called vara (from wi-rdj, 
to shine). He who knows this, shines [14] forth among his own people, 
(and) becomes the most influential man among his own people. 

6. 

The Virdj metre possesses five powers. Because of its consisting of 
three lines (pédas), it is Gayatrt and Usnih (which metres have three 
lines also). Because of its lines consisting of eleven syllables, it is Tris- 
tubh (4 times 1] syllables =44). Because of its having thirty-three syllables, 
it is Anustubh. (If it be said, that the two Viraj verses in question, 2.e,, 
preddho agne and %mo agne have, the one only 29, and the other 32 syl- 
lables, instead of 33, it must be borne in mind that) metres do not change 
by (the want of) one syllable or two*. The fifth power is, that it is Virdj. 

He who knowing this, uses (at the Svistakrit) two Viraj verses, ob- 
tains the power of all metres, gains the power of all metres, gains union, 
uniformity, and (complete) unison with all the metres.” 

Therefore two VirAj verses are certainly to be used, those (which 
begin with) agne preddho (7, 1, 3), and imo agne (7, 1, 18). 

Diksa is right, Diksa is truth ; thence a Dikgita should only speak the 
truth. | 

Now they say, what man can speak all truth ? Gods (alone) are full 
of truth, (but) men are full of falsehood. 

[15] He should make each address (to another) by the word, “ wchak- 
sana,’ ve., “ of penetrating eye.”’ The eye (chaksus) is vichaksana, for with 
it he sees distinctly (vi-pasyatt). For the eye is established as truth among 
men. ‘Therefore people say to a man who tells something, ‘Hast thou seen 
it ?’ (1.e., 1s it really true ?) And if he says, “I saw it,” then they believe 


31 They are, 7anasya gopd (5, 11, 1, 2), 

22 They are, preddho agne (7, 1,3), and imoagne (7, 1, 18). 

[14] 33 In the first verse quoted, there are even 4 syllables less than required, The 
Brahmanam is not very accurate in its metrical discussion. The Anustubh has 382 sylla- 
bles. 

*%* The meaningis, by using two Virdj verses which contain the principal metres, 
he obtains collectively all those boons which each of the several metres is capable of 
bestowing tponhim who uses them. So the Gayatri, for instance, grants beauty and 
sacred knowledge, the Tristubh strength, &c (See above). The metres are regarded as 


deities. He who employes them becomes pervaded, as it were, by them, and participates 
in all their virtues and properties, 
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him. And if one sees a thing himself, one does not believe others, even 
if they were many. Therefore he should add (always) to his addresses 
(to others) the word vichaksana,” “ of penetrating, sharp eyes.” Then 
the speech uttered by him becomes full of truth. 
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SECOND CHAPTER. 


Préyaniya Iste. 
7 


The Préyantya istt has its name “prdyaniya’? from the fact that 
by its means the sacrificers approach heaven (from pra-yé@, going forward). 
The prayaniya [16]ceremony is the air inhaled (préna), whereas the uda- 
yaniya, t e., concluding ceremony (of the whole sacrifice) is the air exhaled. 
The Hotar (who 1s required at both ceremonies) is the common hold of both 
the airs (samana). Both the air inhaled andexhaled ‘bre held together 
(in the same body). (The performance of both ceremonies, the préyantya 
and udayaniya are intended) for making the vital airs, and for obtaining 
a discriminating knowledge of their several parts (prana, uddna, &c.)* 

The sacrifice (the mystical sacrificial personage) went away from the 
gods. The gods were (consequently) unable to perform any further cere- 
mony. They did not know where it had gone to. They said to Aditi : 
Let us know the sacrifice through thee ! Aditi said: Let it be so ; but I will 
choose a boon from you. They said: Choose ! Then she chose this boon: 
all sacrifices shall commence with me, and end with me. Thence there 
is at (the beginning of) the prayantya isti a Charu-offering for Aditi, 

‘of melted butter (See chapter 4, page 10), which are called chuksusi, i.e., twoeyes. The 
sacrificer obtains in a symbolical way new eyes by their means to view all things in the 
right way. The Diksita ought to use the term vichaksana after the name of the person 
who is addressed ; for instance, ‘Devadatta Vichaksana, bring the cow.’ According to 


Apastamba, this term should be added only to thenames of a Ksatriya and Vaisya ad- 
dressed; in addressing a Brahmana, the expression chanasita should be used instead.— Sdéy, 


1 WITAAIT : The masculine is here used, instead of the feminine, BA ASTy : is,as Say. 


justly remarks, to be supplied. The common name of this ceremony is Prdyaniya isti, 
The Brahmanam here attempts at giving an explanation of the terms prdyaniya and 
udayantya. 

[16] 2 The Prayaniya ceremony is here regarded as the proper commencement of the 
ya,na; for the Diksaniy4 istiis only introductory to it. The beginning is compared to 
the prdna and the ned to the uddna, both which vital airs areheld together by the 
saména, The Brahmana mentions here only three prénas or vital airs. Two others, vydna 
and apana, are omitted. This mystical explanation can be only understood if one bears in 
mind that the yasna or sacrifice itself is regarded-asa spiritual man who shares all 
properties of the natural man. 
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and the same offering is given to her as the boon chosen by her at the 
end (of the sacrifice). Then she chose this (other) boon. ‘Through 
me you shall know the eastern direction, through Agni the southern, 
through Soma the western, and through Savitar the northern direction, 
The Hotar repeats the (Anuvaky& and) Yajy4-mantra for the Pathyé * [17] 
Therefore the sun rises in the east and sets in the west; for it follows in 
its course the Pathyd. He repeats the (Anuvakyd and) Yajya verse for 
Agni.’ 

That is done because cereals first ripen in southern countries ° (for 
Agniis posted at the southern direction); for cereals are Agni’s. Ue 
repeats the (Anuvakyd and) Ydjyd° for Soma. That is done, because many 
rivers flow towards the west (to fall into the sea), and the waters are 
Soma’s. He repeats the (Anuvdkyd and) Yajydé’ mantra for Savitar. 
That is done, because the wind (pavamdnah) blows most from the north 
between the northern and western directions; it thus blows moved by 
Savitar.?® 

He repeats the (Anuvdkyd and) Yéjy4 ° mantra [18] for Aditi, who is 
the upper region.” This is done, because the sky (aséu) wets the earth with 
rain (and) dries it up (which is done from above). He repeats (Anuvdkyd 
and) Ydjyd verses for five deities. The sacrifice is five-fold. All (five) 

*The two verses addressed to Pathyaé are Rigveda 10, 63, 15, 16, svastir nah 
pathydse (see Nirukti 11, 45). These verses are mentioned in ASval, Sr. 8, 4, 3, 


The word yajati is an abbreviation [17] for anvhda yajaticha, 1.¢e., he repeats the 
Anuvaky4a (first) and Yajy& (second) mantra when an offering is given. Sdy. notes 
from another Sakh& the passage: qeay wfta aafe omitda aa fest somafet 
i.e., he (the Hotar) recognises the eastern direction by repeating the YAjy4 verse 
addressed to Pathyd Svasti, i.e, well-being when making a journey, safe pas- 
sage. According to Sdyana, Pathyd is only another name of Aditi. She repre- 
sents here the line which connects the point of sunrise with that of sunset, 

* These are, agne naya supathd 1,189, 1, and é@ devéndmapi panthém 10, 2, 8. 

* Say. states that in the north of the Vindby4& mountains chiefly barley and wheat 
are cultivated, which ripen in the months of Mdgha and Phdélguna (February and March), 
whilst in the countries south from the Vindhy4 (ie, in the NDekkhan) rice prevails, 
which ripens in the months of Kértika and Margausirsa (November and December). 

‘ They are: tvam soma prachikitd munisd, 1, 91,1, and y@ te dhdma@ni divi 1, 91, 4, 
See 1, 9. Agv. Sr. S. 4, 3. 

7 They are: 4 visvadevam satpatim 5, 82,7, and ya im4 visud ,Atani 5, 82, 9. 

* Say. explains Savitar as, TBST: a moving, inciting god. 

> These are sutrdmdnam prithivim10, 63, 10, and mahim % $% mdtaram. Atharva 
Veda 7, 6, 2. 

[18] © S&y, explains uttamd, by ardhvd, referring to a passage of the Taittiriya Veda ; 
sifsaiea ( ASTATT ). There is no doubt, the word can mean*the upper region, but one 


would not be qu'te wrong in translating here the word by “last.” For Aditi is here the 
last deity invoked. 
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directions are (thus) established ; ™ and the sacrifice becomes also estab-« 
lished. It becomes established for such people (only) with whom there is 
« Hotar having this knowledge (to separate and mark the regions in this 
way). 

8 

He who wishes for beauty and acquirement of sacred knowledye, 
should turn towards the east when making the offerings for the Praydéja 
deities. * For the eastern direction is beauty and sacred knowledge. 
He who having this knowledge turns eastward (when making the 
Prayajas) obtains beauty and sacred knowledge. 

He who wishes for food, should turn towaids the south when making 
the offerings for the Pray4ja deities. For Agni (who is posted at the 
southern direction) is the eaterof food, and master of food. He who 
having this knowledge goes towards the south (when making the 
Prayajas) becomes an eater [19] of food, amaster of food; he obtains 
nourishment along with offspring. 

He who desires cattle, should go towards the west when making the 
Prayaja offerings. For cattle are the waters (which are in the western 
direction). He who having sucha knowledge goes westwards becomes 
rich in cattle. : 

He who desires the drinking of the Soma, should go towards the 
north when making the Prayaja offerings. For the northern direction is 
the king Soma. He who having sucha knowledge goes northwards 
(when making the Pray4jas) obtains the drinking of the Soma. 

The upper direction (téirdhvd) leads to heaven. He who performs the 
Prayaja offerings when standing in the upper direction ® becomes success- 
ful in all directions. For these (three) worlds are linked together. They 
being in such acondition shine for the welfare of him who has sucha 
knowledge. 

He repeats the Yajyé for the Pathyd4.% By doing so, he places 

1 The fifth direction is ‘ urdhvd,’ above. “ The directions are established, " meang 
the directions which were previously not to be distinguished from one another, are 
now separated and may be known. 

12 They ‘are formulas addressed to the following deities: samidh, the wooden sticks 
thrown into the fire ; tanznapdt, a name of sh Je idd, the sacrificial food; barhis, the 
kusa grass spread over the sacrificial ground; and svdhdkdra, the call sudhi! atthe 
end of Ydjyd verses, See Adaya. tr. 8S. 1, 4. 

13 That is, in the middle of the north and west of the Ahavantya fire, 

1 This refers to the words : q aarae {i.6,, we who worship) qeay ealeg which are 
repeated by the Hotar, after the Anuzvdakyd is over, and before the commencement of the 
proper Yajy4 verse. These words’ are introductory to the latter. Before all YAjya4 


verses (as is generally done), the words a asAS with the nameof the respective deity 
are to be found.—Saptahdutra. 
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speech (represented by Pathya) at the beginning of the sacrifice. The 
breath (coming out of the mouth and the nostrils) is Agni; the breath 
(being within the mouth and nostrils) is Soma. Savitar is to set into 
motion (the ceremonial machivery), and Aditi is to establish a firm footing. 
When he repeats a Yajy& to Pathya, then he carries the sacrifice on its 
path. Agni and Soma verily are the two eyes ; Savitar serves for moving 
it, and Aditi for establishing a firm footing (to it). For through the [20] - 
eye the gods got aware of the sacrifice. For what is not perceivable 
(elsewhere) is to be perceived by the eye. Ifany one even after having 
run astray gets aware (of any thing) by exerting his eye successively 
(in consequence of the successive exertions of the faculty of seeing), then 
he (really) knows it. When the gods (were exerting their eyes repeated- 
ly, and ‘looking from one object to the other) they got sight of the 
sacrifice. Thus they got sight of it on this earth ; on the earth (therefore) 
they acquired the implements (required for performing the sacrifice). On 
her (the earth) the sacrifice is spread; on her it is performed ; on her the 
sacrificial implements are acquired. This earth is Aditi; therefore the 
last YAjy4 verse repeated is addressed to her, This is done (in order to 
enable the sacrificer) to get aware of the sacrifice (the mystical sacrificial 
man) and to beliold afterwards the celestial world. 
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They say, the gods should be provided with Vaisyas % (agricul- 
turists and herdsmen). For if [#1] the gods are provided with them, men 


an nnn nee 

[21] © Anustyd is explained by Say. : parte agafagay. Itno doubt, literally means, 
one standing by the other, one after the other, The substantive anusthdna is the 
most general word for performance of a religious ceremony, being a succession of 
severalacts. The meaning given to the word in Bohtlingk and Roth’s Samskrit Dic- 
tionary (I. page 124) “with his own eyes,” is nothing but a bad guess unsupported by 
any authority and contrary to etymology and usage. The phrase anustyad prajandati 
properly means, he gets aware of the chief object after having got sight of an inter- 
mediate one which alone leads to the first. The sacrificer whose principal object is to 
reach heaven, must first see the medium by means of which he can ascend to the 
celestial world. Thisis the sacrifice. Therefore he first sees the sacrifice and then he 
easts a glance at the celestial world. A traveller who has run astray, must first 
recognise the direction, and then he may find the way to his homely village. 

% According to SAyana, the word visah may convey two meanings: L. a subject in 
general; 2, men of the Vaisya caste I prefer the latter meaning. The Vaisyas are to 
provide gods and men with food and [21] wealth. They are here evidently regarded as 
the subjected population The godsare, as Say. states with reference to the creation 
theory of the Vajasaneyins, divided into four castes, just as men. Agni and Brihaspati 
are the Brahmans among the gods ; Indra, Varuna, Soma, the Rudras, Parjanya, Yama 
Mrityw are the Keatriyas ; Ga nesa, the Vasus, the Rudras, the ‘Adityas, Visvedevas and 
Marutas are the Vaisyas, and Pusan belongs to the Stdra caste. 
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subsequently obtain them also. Ifall Vaisyas (to furnish the necessary 
supplies) are in readiness, then the sacrifice is prepared. It is pre- 
pared for that family in the midst of which there is a Hotar who has this 
knowledge (and makes provision accordingly). 


(The gods are provided for with Vaisyas by the recital of the 
verse, svastinah pathydsu:™ 10, 63, 15), “O Maruts! grant us in the 
desert tracks prosperity (by providing us with water); grant us 
prosperity (by abundance) in waters in a desolated region over which 
the sky shines! grant prosperity to the wombs of our women for 
producing children! grant prosperity to our wealth.” For the Maruts 
are the Vaisyas of the gods (their agriculturists). The Hotar puts 
them by (repeating) this (mantra) in readiness at the beginning of the 
aacrifice. 

They say, the Hotar should (as Anuvdkyad and Yajya verses at 
the Prdyaniya isti) use mantras of all (principal) metres. For the 
gods conquered the celestial world by means of having used for their 
(Anuvékyd and) Yéjyé verses mantras of all metres. Likewise, the 
sacrificer who does the same gains the celestial world. (The two 
verses) svastz nah pathydsu and svastir*iddhi prapathe (10, 63, 15, 
16),” which are addressed to path ydsvastz, 1.e., safe journey, are 
in the Tristubh metre. The two verses addressed to Agni, agne naya 
supatha (1, 189, 1), and 4 devdndm api pantham (10, 2, 3), [22] are also 
in the Tristubh metre. The two verses, addressed to Soma, tvam amos 
prachikito mantsdé (1, 91, 1), and yd te dhdmdnr divi (1, 91, 4) are 
(also) in the Tristubh metre. The two verses addressed to Savatd : 
& visvadevam satpatim (5, 82, 7), and y&aima vised (5, 82, 9), are in the 
Gayatri metre. The two verses addressed to Aditi, sutramdnam prithivim 
(10, 63, 10), and mahim &@ su mdtaram (Atharv. 7, 6, 2), are in 
Jagatt metre. These are all the (principal) metres: Gdyatrt, T'ristwbh, 
and Jagatt. Those (other metres) follow them. For these (three 
kinds of metres) are, as it were, of the most frequent occurrence (pra- 
tamém) at asacrifice. He, therefore, who having such a knowledge gets 
repeated his Anuvaky4 and Yajya verses in these (three) metres, gets 
repeated them in all metres (obtains the particular advantage to be 
derived not only from the three metres mentioned, but from all other 
metres also). 


17 See the 8rd note above, page 16. The translation of the whole is given in the - 
context. 

8 All the Anuvdkyd and-Ydjyd verses required for the five deities (see 1, 7), of 
the Pi ‘dyauiya isti are here mentioned, 
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‘These verses used as Anuvdkyaés and Y&jy4s at this offering 
(the Prayantya Isti), contain the words, pra, forward, forth” nt,” to 
carry ; pathin,” path ; svasti,“ welfare. The gods after having per- 
formed an Isti by means of these verses, gained the celestial world, 
Likewise, a sacrificer, after having done the same, gains the celestial 
world. Among these verses there is a pada (a foot, here the last quarter 
verse of 10, 63,15): ‘OMaruts! grant prosperity in wealth.” The 
Maruts are the Vaidyas (the subjects) of the gods, and are domi- 
[23] ciled in the air. (By these words just mentioned) the sacrificer 
who goes to heaven is to be announced to them (the Maruts). For they 
have the power of preventing him (from going up) or even of killing 
him. , By the words, ‘‘O Maruts! grant prosperity,” <&c., the Hotar 
announces the sacrificer (his projected journey up to the celestial world) 
to the Vaidyas (the subjects) of the gods. The Maruts then neither 
prevent nor kill him who goes tothe celestial world. He who has such 
a knowledge, is allowed a safe passage up to the celestial world by 
them. 

The two Samydjyd verses required for the Svistakrit (of the 
Prdyantya-istt) ought to be in the Viréj metre, which consists of 
thirty-three syllables. These are: sed agnir agnimr (7, 1, 14) and 
sed agnir yo (7,1, 15). The gods after having used for their Sarnyajyds 
two verses in the Virdj metre, gained the celestial world. Likewise 
does that sacrificer gain heaven who uses also two verses in the Virdj 
metre (when performing the Svistakrit of the Prdyaniya istr). They 
“(each of them) contain thirty-three syllables. For there are thirty- 
three gods, viz, eight Vasus, eleven Rudras, twelve Adityas, (one) 
Prajadpati, and (one) Vasat-kdra. In this way, the Hotar makes the 
gods participate at the very first beginning of the sacrifice in the- 
(33) syllables of the mantra recited ; for each syllable is (as it were) 
a plate * for the gods, by which the sacrificer makes (all) deities pleased 
and satiates them. 

41 


They say, at the Prdyantya isti are (only) the Praydja™ offer- 


1° In the word prapathe, in svastiriddhi prapathe (10, 638, 16). 
70 In the word naya, in Agne naya (1, 189, 1). 
*1 In the words puthyd and supathd. 
[23] *7 Jn the verses 10, 63, 15, 16. i 
7 The syllables of the mantras represent different plates of food presented to the 
gods, They can be the food of the gods only ina mystical sense, 
2* See page 18, note 12, 
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ings to be made, but not the Anuyd [24] jas ;* for the latter are, as it 
were, a blank, and (if performed) cause delay. But this (precept) should 
not be observed; at the said Isti both, the Pray4ja as well as the 
Anuyaja offerings should be made. For the Prayajas are the vital airs, 
and the Anuy4jas are offspring. When he thus foregoes the Praydjas, 
he foregoes the vital airs of the sacrificer (deprives him of his life), 
and when he foregoes the Anuwydjas, he foregoes the, offspring of the 
sacrificer (deprives him of it), Thence Praydjas as well as Anuydjas 
are required (at the Prayaniya zs?2). 

He should not repeat the Samydéja mantras addressed to the ladies * 
(patnis, of the gods) ; nor should he use the Samsthita-Yajus™ formula. 
Only inasmuch as this is done (1.e., if the Patni-sarhyajya and Sarhsthita- 
Yajus offerings are omitted), the sacrifice is complete.” 

He should keep the remainder of the Pr&yaniyta-ist offering 
and (after the Soma _ sacrifice is over) mix it together, with the 
offering required for the Uddyanitya (concluding) istz, in order to 
make the sacrifice one continuous uninterrupted whole. (There 
[25] is also another way for connecting both Istis). In the same vessel, 
in which he portions out the rice for the Purodasa of the Prayaniya isti, he 
should portion out also the rice for the Purodaga of the Udéadyantya isti. 
Inasmuch as this is done, the sacrifice becomes continuous, uninterrupted. 
They say, in doing this the sacrificers succeed in that (the other) world, but 
notin this one, They use the expression Prayaniyam (on several occasions). 
For, on the several portions of rice being taken out for the Purodasa (by the 
Adhvaryu), the sacrificers say this is Prdyantya (1.e., to go forth, to pro- 
gress), and on the Purod4ga oblations being thrown (into the fire), they say 
again, this is Préyantyam (2 e., to progress). In this way, the sacrificers go 
forth (Prayantt) from this world. Butthey say so from ignorance (and this: 
objection is consequently not to be regarded.) 

The Anuvékyé and YAjya verses of both the Prayantya and Uddyantya 
istis should mterchange in this way, that the AnuvdkyA verses of the 


[24] *1n the common Istis there are generally three Anuydjas, or oblations of 
clarified butter, after the Svistakrit ceremony is over. The deities are : devam barhis 
(the divine seat), deva nardsamnsa, and deva agni svistakrit. See Asv. Br. 8. 1,8. The 
present practice is to leave out the Anuy4jas at the Prayaniya isti. 

7° These mantras, which are addressed to several deities, chiefly the wives of the 
gods, are called, Patni-samydjds. These women are: Rékd, Sinivéli (full moon), and 
Auhi and Anumati (new moon). In the Aév. Sr. 8. 1,10 Anumati is omitted, 

**The last Yajus like mantra which is recited by the Hotar at the close of the 
isti. See Asv. Sr, 8. 1, 1k. 

7® Fhe usual concluding ceremonies of the Isti are to be dispensed with at the 
Prfyaniya, in order to connect it with the other parts of the sacrifice. 
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Prayantya isti should be used as the Yajy4 verses for the Udayantya, ang 
the Yajy4 verses of the Prayantya as Anuvakyas of the Udayantya. The 
Hotar shifts in this way (the Anuvaékyds and Yajyas of both the Istis) for 
ensuring success (to the sacrificer) in both worlds, for obtaining a firm 
footing (for the sacrificer) in both worlds. The sacrificer (thus) succeeds 
in both worlds, and obtains a firm footing in both worlds. He who hag 
this knowledge, obtains a firm footing (in both worlds). The Charu oblation 
which is given to Aditi at the Prayania as well as at the Udayaniya istj 
serves for holding the sacrifice (at both its ends) together, to tie the two 
knots of the sacrifice (at the beginning and at the end), in order to prevent 
it from slipping down. Some one (a theologian) has told: this [26] (tying 
of the two ends of the sacrifice) is exactly corresponding to that (act of 
common life to which it alludes) ; as (for instance) one ties two knots at both 
the ends of a rope (tejanth); in order to prevent (the load which is tied up) 
from slipping down. In the same way, the priest ties the knots at both 
ends of the sacrifice (the sacrificial chain) by means of the Charu oblation 
given to Aditi at the Prayaniya as well as at the Udayaniya isti. Among 
those (deities required at both the Istis) they commence with Pathy4 
Svasti (at the Prayania isti), and conclude (at the Udayantya isti) algo 
with Pathyd Svasti. (Thus) the sacrificers start safely from here, and end 
(their journey there, in the other world), they end safely, safely (their 
journey there, in the other world). 


THIRD CHAPTER. 


The Buying and Bringing of the Soma. The Producing of Fire 

by Friction. The Atethya Isti, 
: 12. 

The gods bought the king Soma in the eastern direction. Thence he 
is (generally) bought in the eastern direction. They bought him from the 
thirteenth month. Thence the thirteenth month is found unfit (for any 
religious work to be done in it) ; a seller of the Soma is (likewise) found 
unfit for intercourse). For such a man is a defaulter. (When the Soma, 
after having been bought, was brought to men (the sacrificers), his powers 
andhis faculty of making the senses sharp moved from their place and 
scattered everywhere.’ They tried to collect and keep them [27] together 
with one verse. But they failed. They (tried to keep them together; with 

two, then with three, then with four, then with five, then with six, then 


1 Diso is to be taken as an ablative depending onthe verb vyudasidan, literally, they 


were upset (and is everywhere, The preposition ut in this verb mainly requires 
the ablative. 
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with seven verses; but they did not succeed in keeping them together. 
(Finally) with eight verses they succeeded, and recovered them (in 
their entirety and completeness). (Therefore) what is held together and 
obtained, that is called astau, z.e. eight (from as to reach, obtain). He who 
has this knowledge obtains anything he might wish for. Thence there are 
in those ceremonies (which follow the bringing of the Soma to the sacri- 
ficial compound), eight verses, each time recited, in order to collect and hold 
together the strength and those qualities (of the Soma plant) which give 
sharpness of senses. : 
13. 

The Adhvaryu then says (to the Hotar) : repeat a mantra for the Soma 
who is bought and being brought (to the sacrificial compound). The Hotar 
repeats : Bhadrad abhi sreyah prehi,? t.e., go from [28] happiness to still 
greater bliss. By the word bhadra, %.e., happy, this world (the earth) is 
meant. That world is better (greyén) than this world. Thus the Hotar 
makes the sacrificer go to the celestial world (which is to be understood 
by éreyas, ie, better). (The second pada of the verse is}: brthaspatih pura 
etd astu, 7.¢e., the (thy) guide be Byihaspati! Ui the Hotar has made (by 
repeating this pada) the Brahma his (the sacrificer’s) guide, (the sacrifice) 
being thus provided with the Brahma will not be damaged. (The 
third pada of the verse is :) atha tm avasya vara & prithivya, t.e., stop him 
(Soma) on the surface of the earth. Vara means the place for sacrificing 


2 The mantra is from the Taittirfya Samhita. We find it also in the Atharvaveida 
Sanhité (7, 8, 1.) with some deviations, which are found alike in the printed edition and in 
an old manuscript which is in my possession. The verse reads in the Aitarey. Brahm. and 
Taittir. Samh. as follows :— 


aqrefe sia: af qeeafe: ge Gat at ey | 
SQA aT BT BWusat ae wag HUle aaate : i 


Instead of sf there is aif in the A. V, and instead of . WYAACT (at l F | Way) 
there is TIAATAT (aa I ga Se) ; instead of the plur. TAL we have the sing. 
Wa, and instead of aadizt there is q@adit. There is no doubt that the readings of the 
Atharva Veda look like corrections of the less intelligible parts of the original mantra, 
which is correct only inthe form in which we find it in the Ait. Br. and the Taitt. 8, oft 
is less correct than fy. The redactor of the A. V. chose it on account of the so ex. 
tremely frequent combination of sf with an ablative which generally precedes (see the 
large number of instances quoted in B, and R.’s Samskrit Dictionary I. pp. 142, 148), whilst 

never governs an ablative, but rather an accusative, and is in this passage to be 
connected with sta: The words : HAAACAT are a bad substitute for WHAHE. The term 
avusya “ make an end, do away with him ” (the enemy) was entirely misunderstood by the 
-,dactor. Asya he makes asya and refers itto great | The nominative aad: which 
c fers only to the deity invoked is made an accusative and referred to STAq , which then 
came a singular, wa. 
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to the gods (devayajyana). (By these words) the Hotar makes him (the 
Soma) stop (and remain in that place). (The fourth pada is :) dre gatrdn 
krinuht sarvavirah, t.e., endowed with all powers, drive far off the ene. 
mies! (By reading ‘Hess words) the Hotar turns out the enemy who does 


injury to the sacrificer, and his adversary, (and) consigns him to the lowest 
condition. 


The Hotar then repeats the triplet: soma yds te mayobhuvah 
(1, 91, 9-11), which is addressed to Soma, and is in the Géyatri metre. 
In this way the Hotar makes the king Soma flourishing when he 
is being brought (tothe sacrificial compound) by means of his own 
deity (the verse being addressed to [29] Soma himself), and his 
own metre (his favourite metre being the Gayatri.3) (The Hotar re- 
peats:) sarvet nandanti yaésasé (10, 71, 10), ze. “all friends rejoice 
at the arrival of the friend crowned with fame for having remained 
victor in the learned discussion (sabh4@); for as their (of his friends) 
protector from defects, and giver of food, he is fit and ready for provid- 
ing them with strength.” ° (Now follows the ex [30] planation) : Yasah, 


3 The Gayatri is said to have assumed the shape ofa bird, and brought the Soma 
from heaven Thence this metre is sacred to him. 

* 84y. understands by “the friend,’’ Soma, and by <« the friends, who rejoice at the 
friend's arrival,"’ the priests and the sacrificer. About the same meaning he gives to 
the verse in his commentary on the Rigveda Samhita. There he explains aia, friends, 
by QATaQTAT: being equal in knowledge, aa he refers to “ all men of the assembly. : 
GMAT he takes in the sense of an adjective anitaar. But it is very doubtful whether 
this verse had originally any reference to Soma. In the whole hymn (azera aq 
aTar Wo) of which it forms the eleventh verse, there is nowhere any allusion made to 
Soma. According to the Anukramani, the hymn is “seen” (composed) by Brihaspati, the 
son of Angiras. But this appears to be very unlikely; for Brihaspati himself is addressed 
in the vocative. Say. gets over the difficulty by asserting that Brihaspati (the teacher 
of the Gods and the receptacle of all sacred knowledge) is addressing these words to 
himself, after having had revealed the meaning and bearing of the Veda, before he 
ventured upon communicating the revelation (to the Gods). To judge from the contents 
of the hymn, the author prays to Brihaspati who is the same with Vdchaspati, the god 
of eloquence and speech, to endow him with the power of giving utterance in the proper 
words to his feelings, of which only the best ones should be revealed (v, 1). There is 
an interesting simile to be met with in the 2nd verse: ‘« ‘when the wise made the speech 
through their mind, purifying it (through their thoughts), just as they “purify barley 
juice (saktu) through a filterer (titau).”? Saktu isa kindof beer prepared by pouring 
water over barley, and by filtering it after having allowed it to remain for some time 
in this state. The whole hymn, in which the name “ brahmana” (as that of a caste, is 
several times mentioned, appears to refer to the might of speech and the great succetyg 
to be derived from it when engaged in sacrificing. 

* The priests live on the presents which are given to them by the sacrificers. 
Hence the Soma, who is indispensable for the sacrificer, and who is to be administered 
in the proper way by priests only, is ‘ their giver of food’ 
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evil), as one who gives good children and does not hurt them (in any 
way).”’ 

The words gayasphéna, pratarana, suvirak mean: be an increaser 
and protector of our cattle. Durydh means the premises (of the sacrificer) 
which are afraid of the king Soma having arrived. When the Hotar 
repeats this (last pada of the verse), he does it with a view to propitiate 
him (Soma). If the Hotar has thus propitiated him (the Soma), he neither 
kills the children nor the cattle of the sacrificer. 

The Hotar concludes with the verse, addressed to Varuna: imdm 
dhiyam siksamdnasya deva ,(8, 42, 3), ae, “O divine Varuna, instruct 
the pupil in understanding, performance. and skill. May we ascend 
[$2] the ship for crossing safely all evil waters and land in safety (on the 
other shore).” Soma is in the power of the god Varuna, as long as he igs 
tied up (in the cloth), ’ and goes to the places of the Prdgvamsa. When 
reciting this verse, he thus makes the Soma prosper by means of his 
own deity (for as liquor he is Vérunt), and his_.own metre. *® The “ pupil” 
(learner, is he who sacrifices, for he is learning. By the words “ instruct 
in understanding, performance, and skill,’’ he means, teach, O Varuna, 
strength (and) knowledge. The “ship” is the sacrifice. The ship is of 
“good passage’’ The black goat-skin is the “good passage,” and 

‘speech the ship. By means of this verse the sacrificer thus ascends speech 
(as his ship) and sails in it up to the celestial world. 

These eight verses which he repeats, are complete in form. What is 
complete in form, that is successful in the sacrifice, when the verse 
repeated alludes to the ceremony which is being performed. 

Of these verses he repeats the first and last thrice; this makes twelve 
(in all). The year consists of twelve months, and Prajapatiis the year. 
He who has this knowledge succeeds by these verses which reside in 
Prajapati. By repeating the first and last verses thrice, he ties the two 


end knots of the sacrifice for fastening and tightening it, in order to 
‘ prevent it from slipping down. 
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One of the bullocks (which carry the cart on which the king 
Soma is seated) is to remain yoked,- the other [23] to be 


* The Soma stalks are to be tied up ina cloth, when they are brought to the sacri- 
ficial compound, the front part of which, including the Ahavaniya, Daksgina and Garhapatya 
fires 1s called, Prdgvumsu or Prichana-vamnsa. 

* This is Tristubh. According to another Sakha, as Say. says, this metre (very 
likely in the shape of a bird, as the Gayatri is said to have assumed) went to heaven to 
abstract the Soma, and brought down the Daksin4 (sacrificial reward), and the internal 
concentration of the vital powers (the so-called tapas). See Ait, Brah 8,25. 
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unyoked. Thenthey should take down (from the cart)the king (Soma). 
Were they to take him down when both are let loose, they would 
bring him into. the power of the manes (pztarali). Would they do so, 
when both are still yoked (to the cart), the sacrificer could not keep what 
he is possessed of, nor increase it; should he have any children, they 
would be scattered (everywhere, and consequently be lost for him). The 
bullock which is let loose, represents the children who are in the house, 
that one which remains yoked, the actions (ceremonies, and worldly pur- 
suits). ‘Those sacrificers who take the Soma down, whilst one of the 
bullocks 1s yoked and the other let loose, avail themselves of both 
actions, of acquiring property, and keeping what they have acquired. 

The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction; there the Asuras defeated the Devas. They 
then fought in the southern direction, the Asuras defeated the Devas 
again. ‘They then fought in the western direction, the Asuras defeated 
the Devas again. They foughtin the northern direction, the Asuras 
defeated the Devas again. They then fought in the north-eastern direc- 
tion °, there the Devas did not sustain defeat. This direction is apardjité, 
2.é., unconquerable. Thence one should do work in this (north-eastern) 
direction, and have it done there; for such one (alone) is able to clear 
off his debts. 

The Devas said, it is on account of our having no king, that the 
Asuras defeat us. Let us elect a king, [84] All consented. They elected 
Soma their king. Headed by the king Soma, they were victorious in 
all directions. He who brings the sacrifice is the king Soma. The Soma 
faces the eastern direction, when the priests put him (on the cart). By 
this means the sacrificer conquers the eastern direction. The priests 
turn the cart round in the southern direction. By this means he conquers 
the southern direction. They turn (the cart) towards the west; by this 
means he conquers the western direction, When,the cart stands in the 
northern direction, they take (the Soma) off. By this means he conquers 
the northern direction. He who has this knowledge conquers all directions. 

45 

After the king Soma has arrived, the reception offering is pre- 

pared. For the king Soma comes to the premises of the sacrificer 
° It is called disdni, i e., the direction of iéanah, who is Siva. - 

’ According to the Brahmanical notions, every man bornis a debtor. His creditors 
are the gods, Risis, the Pitaras, and men. His debt towards the Pitaras or manes, is 
cleared off by begetting ason. As long as he has begot no son, he is debtor to the 
manes. To clear his debts towards the gods by offering sacrifies to them, he must have 
some property. Any act required for the acquisition of anything, should be done in the 
north-eastern direction. a 


24 


(as a guest). Thence the offering for receiving him as a guest (atithzy 
is calied Atithya-isti. Its Purodésa is made ready in nine potsherds 
(i. e., the rice ball, making up the Purod4sa is placed on nine potsherds), 
For there are nine vital airs (prandh). (This offering is made) for making 
the vital airs (to the sacrifice) and for making them severally known. It 
belongs to Visnu; for Visnu is the sacrifice. . By means of his own 
deity and his own metre” he makes the sacrifice successful, For all 
metres and Pnsthas, @ [85] follow the king Soma, when he is bought (as 
his retinue). To all who follow a king (as his retinue) a reception is given. 

When the king Soma has arrived, then they produce fire by friction. 
Agni being the animal of the gods, this rite of producing Agni (and 
throwing him into another fire) is equivalent to the slaughter of an ox 
or a cow which miscarries, which rite is always performel when a king 
or another man. who deserves high honour * is to be received. 

16. 

The Adhvaryu (says to the Hotar): repeat mantras for Agni, who is 
being produced by friction. 

The Hotar repeats a verse addressed to Savitar: abhi tvd deva Savitar 
(1, 24, 3). They ask: why does he repeat a verse addressed to Savitar 
for the Agni, who is being produced ? (The answer is :) Savitar rules over 
all productions. Produced“ (themselves) by Savitar, they (are able) to 
produce Agni (by friction). Thence a verse addressed to Savitar is required. 

He repeats a verse, addressed to Dydvd-prithivi: mahi dyduh prt- 
thivicha na (4, 56, 1.) 

[S6] They ask : why does he repeat a verse addressed to Dydvd-prithivt 
for Agni. who is being produced (by friction)? They answer: the gods 


"The Anuvakya& mantra is, iduth Visnur vichakrame (1, 22, 17) and the Yajya, 
tad asya priyam abhipdtho (1, 154, 5), See ASval, Sr. S 4,5. Of both verses Visnu is the 
deity. The metre of the first verse is Gdyatri, that of the second, Trisjubh, These two 
metres are regarded as the principal ones, comprising all the rest. 


2 A Pristha is a combination of two verses of the Simaveda. Some of the principal 
Sdmans are in the Tristubh or Gayatri metre. These two metres represent all others, 


13 The term is arhat, a word well-known chiefly to the students of Buddhism Sdyana 
explains it by “a great Bréhman,” ora Brahman (in general). That cows were killed 
at the time of receiving a most distinguished guest, is stated in the Smritis. But, as 
SAyana observes (which entirely agrees with the opinions held now-a-days), this custom 
belongs to former Yugas (periods of the world). Thence the word: goghna, ie, cow- 
killer means in the more ancient Samskrit books “a guest *: (See the commentators on 
Panini 3, 4, 78); for the reception of a high guest was the death of the cow of the house, 

™“ S4yana explains praszta as ‘allowed, permitted." According to his opinion, the 
meaning of the sentence 1s, “having been permitted by Savita to perform this ceremony, 


they perform it.” Prasava is then “the permission for performing ceremonies,” But I 
es Pay YaALew dhin anininn 1a correct. 
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caught him (once), when he was born, between heaven and earth (dyévd- 
prithivt) ; since that time he is kept there enclosed (by heaven and earth). 
Thence the Hotar repeats a verse addressed to Dyavd-prithivi. 

He repeats a triplet of verses addressed to Agni in the Gayatri 
metre: trdm Agne puskardd adhi (6, 16, 13), when Agni is being pro- 
duced. Thus he makes him (Agni) prosper by his own deity (the verses 
are addressed to Agni) and his own metre (Gayatri). The words, atharvd 
niramanthata, * z.e., the fire-priest produced thee out (of the two wooden 
sticks by means of friction), are complete in form. 

What is complete in form, (that is) when the verse which is repeated 
alludes to the ceremony which is being performed, that is successful in 
the sacrifice, 

Should Agni not be born (the fire not be produced), or should it 
take a long time, then the Rakgogni™ verses, which are in the Gayatri 
metre are to be repeated : Agne hamsz nyatrinam (10,118). These (verses) 
are intended for destroying the Raksasas (the evil-doers). For the R&kgasas_ 
have seized him, if he is not born, or if his birth is delayed. 

When Agni is born after the recital of the first or the second (and 
so on) of these (Raksogni verses), then the Hotar has to repeat a verse 
appropriate to him, who has been born, by containing the term “born,” 
uta bruvantu jantava (1, 74, 3.) 
| What is appropriate in the sacrifice, that ; is successful. He repeats: 

é yam hastena khadinam (6, 16, £0). 

[37] In this verse occurs the term “ hasta, hand;”’ for they rub him 
(out of -two wooden sticks) by means of their hands. In it there further 
occurs : sisur-jdtah, z.e., achild born; for, just as a child, he is first born. The 
word na (in na bibhrati of the verse) has with the gods the same meaning 
as om (yes) with these (men). He repeats, pra devam devavitaye (6, 16, 41). 
This verse is appropriate for Agni when he is being thrown into the 
Ahavantya fire (after having come out of the two wooden sticks). The 
half verse, 4 sve yondu nistdatu (which are contained in this verse), 2. e, 
he may sit in his own house, means, that Agni (the Ahavantya fire) is 
Agni’ s (who was just born by friction) proper place. 

In the verse: jdtam jdtavedasi (6, 16, 42), the one is jéta (the Agni 
produced by friction), the other jatavedis (ihe Ahavaniya fire). The 
words, priyam §tsitha atithim mean, Agni (the new born) is the 
beloved guess of the (other) Agni (the Abavaniya). By the words, syona d 
grihapatim, he, the priest, places him at ease (by putting him into his 


vor 


* They occur in the first verse of the triplet mentioned. 
* Verses calculated to kill the Raksas who are preventing Agni from being born. 
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proper place, the Ahavaniya fire). Agnindgnih samidhyate (1,12, 6)ig. 
appropriate (when the new born Agni has been thrown into the Ahavantya 
fire). In the verse: tvam hyagne agninad vipro viprena santsata (8, 43, 14), 
the one vipra (wise) means one Agni, and the other vipra, the other Agni; 
the one san (being, existing) means the one, the other san in (satd) the 
other Agni. The words, sakhd sakyd samidhyase (at the end of the verse 
quoted) mean, this Agni is the friend of the (other) Agni. 

In the verse: tam marjayanta sukratum (8, 73, 8), the words, svesy 
ksayegu, mean, this Agni is the other Agni’s own residence. 

With the verse, yajnena yajham ayajanta (1, 164, 50), he concludes, 
By means of the sacrifice (the ideal omnipresent sacrifice) the gods thus 
[38] performed (the actual, visible) sacrifice. By having sacrificed Agni 
through Agni (having thrown the new born Agni into the Ahavantya fire), 
the gods went to heaven. (In the remaining part of the verse) “ these 
(producing fire, &c.) were the first rites; the great ones (the sacrificers) 
reached that heaven in which those gods who formerly performed the 
same rites reside’ (1, 164, 50), the metres are the sddhyd devds, t.e, the 
gods who (formerly) performed. They sacrificed Agni at the beginning 
by means of Agni, and went to heaven. There were the Adityas, and 
the Angiras. They sacrificed at the beginning Agni by means of Agni 
and went to heaven. The offering of the fire (Agni) is that offering 
which leads to heaven. Even if the performing priest is no proper 
Bréhman” (in the strictest sense), or even pronounced to be an ill-reputed 
man, this sacrifice nevertheless goes up to the gods, and becomes not 
polluted by contagion with a wicked man (as in this case the per- 

forming priest is). The oblation (of Agniin the Ahavantya fire) of him 
who has this knowledge goes up to the gods; and does not become in- 
fected by contagion with a wicked man. 

The verses" he repeats are thirteen in number ; they are complete in 
form. If the form is complete and the verse alludes to the ceremony 
which is being performed, then the sacrifice is successful. Of these 
[39] verses he repeats the first and the last thrice; this makes seventeen. 


% 


"The term in the original is, abrGhmanokta, ie,, who is deelared to be no proper 
Brahman. According to Sdy. there are in the Smritis six kinds of men mentioned who are, 
strictly speaking, not capable of ,the Br&ahmanship, though they are Br&hmans by birth, 
viz., the servant of a king, a merchant (seller and buyer); the bahuyd@j?, he who performs 
many sacrifices (for the sake of gain only) ; the a§ rduta-ydjaka, i.e., he who being properly 
appointed for the performance of the great (Srauta) sacrifices, performs only the less 
important domestic rites (smdrta-karmdni); the grdmaydy?, i.e,, he who performs out of , 
covetousness alone sacrifices for all inhabitants of a village or town qualified or disquali- 


fied ; the brahmabandhu, ¢, e. he who performs the daily religious duties neither before 
sunrise nor sunset, 
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For Prajapati is seventeen-fold, comprising such a year as consists of 
twelve months and five seasons. Prajapati is the year. 

He who has such a knowledge prospers by these verses which reside 
in Prajapati. By repeating thrice the first and last verses he ties both 
the knots of the sacrifice to fasten and tighten it, and prevent it from 


slipping down. 
17 


(The Remaining Riies of the Atithi-isti,® after the Ceremony of Pro- 
ducing Fire by Friction is finished). 

The two Puro-anuvakyés for both portions of melted butter” 
(which are to be offered) are, samidhdgnim duvasyata (8, 44, 2), and 
apydyasva sametu (1, 91,16.) These two verses are complete in form ; 
for they contain an allusion to guests.° When the verse (which is 
repeated) alludes to the ceremony which is being performed, then the 
form is complete, and (consequently) the sacrifice suecessful. The verse 
(8, 44, 1) alluding to the guest (atithz) belongs to Agni, whilst the verse 
addressed to Soma (1,91, 16), does not contain the word “ guest.” If there 
were a verse addressed to Soma; containing the word “ guest,”” such one 
should always be used. But notwithstanding (there being no such verse) 
the verse mentioned (1, 91, 16) refers to a guest, for tt contains the term 
“being fattened’;” for, when one feeds a guest [40] (well), then he grows 
fat, as 1t were. The Yajy4 mantra for both, Agni and Soma, commences 
with jusdnah# The Anuvaky& and YAjyaé mantras (for the principal 
offering consisting of Puroddsa) are zdam Visnur™ vichakrame (1, 22, 17) 
and tad asya priyam abhi patho (1, 154, 5). Both verses are addressed to 
Visnu. Having repeated as Anuvakya a verse with three padas, he uses 
as YAjyA one consisting of four padas ; thus seven padas are obtained. 

For the ceremony of receiving a guest (dtithyam—etithi-isti) 1s the 
head of the sacrifice. There are seven vital airs in the head. By this 
ceremony the Hotar thus puts the seven vital airs in the head-(of the 
sacrificer). . 

The two Samyajyé mantras, required at the Svistakrit are: hotdram 
chitraratham (10, 1, 5), and pra prayam agnir (7, 8, 4). Both verses are 


7 See the ‘Taittiriya Samhita 1, 2, 10, and Say.’s commentary on it, vol. i, pp. 370—384, 
ed. Cowell, Asval. Srauta 8. 4, 5. 

These two parts are the so-called chaksusi, i.e, eyes of the Isti, which always 
precede the principal offering, consisting of Purodd&a. 

20 In the words of the second pada of samidhdgnim, viz., ghritaih bodhayata atithim, 
refresh the guest with clarified butter drops ! 

™Juséno agnir Gjyasya vetu; juséno Soma djyasya vetus may Agni pleased, eat the 

melted butter, &c. 

22 The Purodésa is given to Visnu who is the chief deity of this Ista, 
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complete in form; for in both the word atith:™, a guest (referring to 
Agni’s reception as a guest) occurs. The success of the sacrifice depends 
on the completeness of the form, 7.e., that the mantra (which is repeated) 
alludes to the ceremony which is being performed. Both SamyaAjy4s 
(used at the Svistakrit of the Atithi-isti) are in the Tristubh metre, for 
getting possession of Indra’s powers (for Indra is Tristubh). The cere- 
mony ends here with the eating of the sacrificial food.“ The gods having 
(once) rested [44] satisfied with the Atithya-isti ending by the eating of 
the sacrificial food (on the part of the sacrificer and the priests), this Isti is 
to end with the eating of the sacrificial food (no further ceremonies being 
required). : . 

They offer only the Praydjas ® at this (Isti), but not the Anuydjas, 
The Praydjas, as well as the Anuydjas are the vital airs. The airs’ 
which are in the head are che Pray&jas, whilst those in the lower parts 
of the body are the Anuy4jas. He who should offer the AnuyAjas at this 
(Isti) is just like a man who, after having cut off the vital airs residing 
in the lower parts of the body), wishes to put them in the head. That 
would be superfluity, * were all the vital airs, those of the head as 
well as those of the lower parts of the body, to be found at the same 
place (viz.,in the head). If they therefore offer at this (Isti) only the 
Prayfjas without Anuy4jas, then the wish which one entertains at the 
offering of the AnuyAjas becomes also fulfilled (for the offering of the 
‘Anuy4jas on this occasion would be a mistake). 


FOURTH CHAPTER 
(The Pravargya Ceremony.) 


is. 
The sacrifice went away from the gods (saying), I shall- not 


be your food. The gods said: do not go; thou alone shalt be our 


food. The gods then killed [42] it. When it had been taken asunder 


*8 In the last pada of the first mantra there occur the words agnim atithim jandndm, 
and also in the last pada of the second the words daivyo atithih, the heavenly guest. 

“ That is to say, the ceremonies, which in the usual course of the Isti follow the 
eating of the sacrificial food, such as the Anuyfzas, the Sitktavdk, Sanyuvdk, Patnisamydaja 
and Samsthita Japa, are left out on the occasion of the A tithya-isti. 

* They precede the principal offering, which consists of Purodd§a. 

* This is a mistake in the sacrifice which is to be propitiated. 

*The Pravargya ceremony lasts for three days, and is always performed twice a Clergy 
in the forenoon and afternoon. It precedes the animal and Soma sacrifices. For without 
having undergone it, no one is allowed to take part in the solemn Soma feast prepared for 
the gods. It is a preparatory rite, just as the Diksa, and is intended for providing 
the sacrificer with a heavenly body, with which alone he is permitted to enter the 
residence of the gods, That the gods do not receive mortals at their residence when 
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(cut into pieces) by them, it was found not to be sufficient (to satisfy 
their appetite). The gods said: this sacrifice after having been taken 
asunder, will certainly not be sufficient for us. Well, let us dress 
(and fill up) this sacrifice. After having dressed it, they said to the 
Asvins, cure this sacrifice ; for the Asvins are the two physicians of the gods, 
they are the two Adhvaryus * [43] (sacred cooks). Thence two Adhvar- 
yu priests provide for all the implements required for the Pravargya 
_vessel (gharma). After having done so, they say, ‘“‘ Brahma !* we shall 
perform the Pravargyaceremony. Hotar ! repgat the appropriate mantras!” 


arriving in their very bodies, one may learn from the amusing story of the king Trisanku, 
as reported in the Ramayana (1, 57-60). For the performance of this important 
ceremony extensive preparations are to be made by the Adhvaryu and his assistant, 
the Pratiprasthatar. All the vessels and implements required are brought to the spot 
and placed at the left side of the Gd@rhapatya fire, The chief implements are: an 
earthen vessel of peculiar form, called Mahdvtra or gharma (i.e, heat, or heated 
substance, for it is to he heated), a Seat (dsandt) to sit on, two wooden pieces for lifting 
the Mahavira pot (called Sapha), two shovels for charcoal (dhristi), one very large 
wooden spoon (Upaymani) from which the sacrificer drinks milk (this forms part of 
the ceremony), three fans (dhavitra), six shavings from the Udumbara tree as fuel, 
thirteen sticks, to be laid round the Mah4avira vessel (paridhi), two metal blades, one of 
gold and one of silver (called suvarnarajatdu rukmadu). A cow and a female sheep sare 
to be kept in readiness, Two bunches of kuSa grass are -prepared, and tied in the 
midst. Theyare called Veda, and resemble very much the Baresma Rparser) of the 
Parsis, which is also tied together by means of 2 reed (aiwydonhanem), 

. The Mahavira is first put on the Vedi. Then the Adhvaryu makes a circle of 
clay, in which afterwards the Mahavira is put. This ring is called khara, i.e., ass, for 
earth is always carried on the back of donkeys to the sacrificial compound. After the 
priests have repeated the mantras required for propitiation (S@nti) namo vdche, &c., 
the Mahavira is taken from the Vedi and placed in that earthen ring (khara). Wooden 
sticks are put around it along with burning coals, and also fire is put in the khara 
just below the Mah4avira, in order to makeit hot. The fire is blown by three little 
fans which serve as bellows. The silver blade is put below, the gold blade above the 
Mahavira. Whilst the empty vessel is being heated, the Hotar repeats the first series 
of mantras, called the parva patala. After the vessel has been made quite hot, it is 
lifted up by means of the two Saphas. The cow then is called, tied by the Adhvaryu 
with a cord, and milked, The milk is put on the left side of the Vedi, and then under 
recital of the mantra, @ dasabhir, poured into the Mahavira. Then the'milk of a goat whose 
kid is dead is taken, and mixed with that of the cow inthe vessel. After this has been 
done, the contents of the Mahavira are thrown into the Ahavaniya fire. The sacrificer 
drinks milk from a large wooden spoon (Upayamani) which has been first smelled 
by the Adhvaryu. The second series of mantras, the so-called uttara patala, is repeated 
when the cow is milked and her milk poured into the Mahavira. The whole ceremony has 
been witnessed by me. 

* Viz., the properly so-called Adhvaryu with his constant assistant Pratiprasthétd. 

* The Brahma priests, i.e., the president of the sacrifice, is here informed, that the 
priests are going to perform the Pravargya ceremony. The Hotar receives at the 
same time orders fo repeat the appropriate mantras. The intimation to the Brahma 
priest as well as the order to the Hotar are given by the a a and the Prati- 
prasthatar, called the two Adhvaryus, : : 
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' 19. 

The Hotar begins with brahma jajndnam prathamam (Vaj. 
S. 13, 5. Asval. §.S 4,6). In this mantra Brahma is Brihaspati (the 
teacher of the gods); by means of Brahma (i.e, the Brahmans) the 
Hotar thus cures the Pravargya man (the mystical personage, called 
“sacrifice? which had been torn to pieces by the gods). By repeating 
the mantra, zyam pitre rastré (Agval. S. S. 4, 6), the Hotar puts speech 
in the Pravargya man ; for by réstrt, z.e., queen, speech is to be under- 
stood. * 

The verse, mahdn maht astabhdyad (Asval. 8. S. 4, 6), is addressed 
to Brahmanaspati. Brahma is Brihaspati; by means of Brahma the 
priest thus cures the Pravargya man. 

[44] The verse addressed to Savitar is, abhi tyam devam 
savitdram (Vaj. 8. 4,25. Adval. 3. S. 4, 6). Savitar is the vital air ; 
thus the Hotar puts the vital air in this Pravargya man. 
| By the verse, samstdasva mahGn asi (1, 36, 9), they make him (the 
Pravargya man) sit down.‘ 

The verse, amjanti yam prathayanto (5, 43,7), 18 appropriate to 
the ceremony of anointing (the Pravargya vessel with melted butter). 
What is appropriate in the sacrifice, that is successful. 

Of the following mantras, patangam aktamasurasya (10, 177, 1), 
‘yo no sanutyu abhiddsad (6, 5, 4), meee no agne sumand upetau (3, 18, 1), 
‘the first as well as the second verse ° are appropriate. 
| The five verses required for killing the Rakgas, commence with, 
krinusva pajah prasitum (4, 4, 1-5). 

Now follow four single verses : 

Pari tv@ girvano gira (1, 10, 12); 

Adhi dvayor adadh& ukthyam (1, 83, 3); 

Sukram te anyad yajatam (6, 58, 1); 

Apasyan gopim anipadyamdnam (10, 177, 3): 

All these verses (if counted) number to twenty, one. This (sacrificial) 
man is twenty-one fold; for he has ten fingers on his hands and ten 
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* The Adhvaryus put the Pravargya vessel, the Bo-called Mahdvira, in an earthen 
ring, called Khara, 


*That is to say: of the three mantras mentioned, always that one which 
immediately follows them in the Samhita, is to be repeated along with them. For 
instance, of 10,177,1 (patangam aktam, &c.,), is the 2nd verse, to be also repeated. 


* Khapatinyah. An ekapdtint is such a mantra which is taken single, and not followed 
by any other verse which comes immediately after it in the Samhit4. The term ig 
here used to mark a distinction between: dve, ie, two verses and pamcha, 1.e., five 
verses, Which follow one another in the Samhita, 
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on his feet, and the soul is reckoned as the twenty-first. He (thus) 
prepares the soul as the twenty-first (part). 


20. 


[45] (Now follow) nine Pavamani-verses (dedicated to the purifica- 
tion of the Soma juice) beginning with, srakve drapsasya dhamatah 
(9,73,1). There are nine vital airs. By repeating these (verses), the 
Hotar puts the vital airs in him (the Pravargya man). (Now he repeats) 
ayam venas chodayat’ (10, 123,1). (When repeating this mantra, the 
Hotar points, when pronouncing the word ayam, 2.e., this, to the navel). 
“This” (the navel) is meant by venaé; for some vital airs are circulat- 
ing (venantt) above the navel, others below it. On account of this vital 
alr (the life) taking its origin from the navel, venas (circulation, from 
ven to circulate) means “navel.” By repeating this mantra, the Hotar 
puts life in this (Pravargya man). 

(Now he repeats the (verses), pavitram te vitatam (9, 83, 1), tapash 
pavitram vitatam (9, 83, 2), and viyat pavitram dhigand atanvata. 
On account of their containing the word “ pavitram” (pure), the vital 
airs are purified (when these mantras are recited over them). These 
are the vital airs of the lower part of the body presiding over the semen, 
urine, and excrements. (By repeating these three verses) he puts these 
vital airs in this (Pravargya man). 
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. (He now repeats) a hymn, addressed to Brahmanaspatv. ° Ganinaém 
tvad ganapatim havaémahe (2,23) Brahma is Brihaspati; by means of 
Brahma he thus cures him (the sacrificial man, who had been torn to 
pieces). The verses beginning with prathascha [46] yasya saprathascha 
nama (10,181, 1-3) are the three Gharmatanu’ mantras; by repeating 
them the Hotar provides the Pravargya man with a body, and a form. 
(For in the fourth pada of the first of these verses), there is said: ‘‘ Vasis- 
tha brought the Rathantara Sama,” and (in the last half verse of the 
second Gharma-tanu mantra is said), “‘Bharadvéja made the Brihat 
Sama out of Agni.” “ By repeating these mantras, the Hotar provides 
the Pravargya man with the Rathantara and Brihat-Samans (required 
for its prosperity). 

* According to Sdéyana this verse is taken from another Sdékha. 

* In the 2rd pada of the first verse, the name “ brahmanaspati”’ is mentioned, 

* This means, those mantras the recital of which is calculated to give the new body, 
which is to be madein the Pravargya vessel (the Gharma), the proper shape. 


10 The Risi of the Rathantara Sima : abhi tud Séra nonumah (7, 82,22) is Vasistha, 
and that of the Brihat Sama: tudm iddht havamahe (6, 46, 1.) is Bharadvaja. 
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(By repeating) three verses (of the hymn) apasyan tvd manasé 
chekita@nam (10,183, 1), the Risi of which is Prajdvdn, the son of 
Prajapait (the Lord of creatures), he provides him with offspring. 7 

(Now the Hotar repeats) nine verses in different metres, commencing 
with ka radhad dhotré (1, 120, 1-9). 

(These different metres represent the difference in magnitude and 
expansion of the extremities of the belly of the sacrificial man). For’ 
the extremities of the (mystical) sacrificial body (to be restored by 
means of the Pravargya ceremony) vary as to magnitude and largeness; 
some are rather thin, others are rather big. 

Thence are verses of various metres required (for the verses repre- 
sent the extremities of the body). By means of these verses (the Risi) 
‘Kakstvdn [47] went to the beloved residence of the ASvins. He conquered 
the highest heaven. He who has this knowledge goes up to the beloved 
house of the Asvins, and conquers the highest heaven. 

(Now he repeats) the hymn: Abhkdty agnir usasam (5, 76.) The words: 
pipivamnsam asvind gharmam achha(the fourth pada of the first verse 
of the hymn mentioned) are appropriate ” to the ceremony. What is 
appropriate at the sacrifice, that is successful. This hymn is in the 
Tristubh metre, for Tristubh is strength ; by this means he puts strength 
in this (Pravargya man.) 

He repeats the hymn: gravaneva tad id artham jarethe (2, 39). In 
this hymn there being expressions like, akst iva “as theeyes”’ (2%, 39,5), 
karndviva “‘as two ears,” ndsa iva “as a nose” (2, 39, 6), he puts in this 
way, by enumerating the limbs of the body, the senses in this (Pra- 
vargya man.) This hymn is in the Tristubh metre; for Tristubh 
is strength. In this way he puts strength in this (Pravargya man.) 

. He repeats the hymn:: 4le dydvaéprithivi (1,112). (The words in the 
second pada:) gharmam surucham are appropriate.® This hymn is in 
the Jagati metre; cattle is of the same (WJagatt) nature. Thus he pro- 
vides this (Pravargya man) with cattle. By the words: “what assistance 
you (Asvina) have rendered such and such a one” (which occur in every 
verse of the hymn mentioned), he provides this (Pravargya man) with 
all those wishes (and their fulfilment) which the Asvins in this hymn are 
said to have deemed proper to fulfil. 

[483] In repeating this hymn, the priest thus makes this (Pravargya 
man) thrive by means of those desires (including their satisfaction). 

1 The Hotar when repeating the first of these verses, looks at the sacrificer, when 
repeating the second, at the sacrificer’s wife, when the third, at himself. 


1 The word “ gharma,” which is a name of the Pravargya vessel, is mentioned in it. 
1 For the word “ gharma”’ (the Pravargya vessel) is mentioned in it. 
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He repeats the ruchitavaté, i.c., the verse whose characteristic the 
word “ruch,” to shine, is: aritruchad usasahk prisnir (9, 83, 3). In, 
this way he provides this (Pravargya man) with splendour. 

With the verse, dyubhir aktubhth paripdtam (1, 112, 25), he con- 
cludes (the ceremony). (In repeating this verse, the words of which) 
aristebhir prithivé uta dyduh (contain a prayer for prosperity) he makes 
thus this Pravargya man thrive, granting him all that is wished for 
(in the verse mentioned). Now is (completed) the first part of the 
mantra collection (required at the Pravargya ceremony). 


aa. 


The second part of the mantra collection ?* (required at the Pravargya 
ceremony) is as follows :— 
1,U pahvaye sudughéam dhenum (1, 164, 26). 
2, Himkrinvati vasupatnit (1, 164, 27). 
3, Abht tva deva Savitah (1, 24, 3). 
4, Samé vatsann amdtribhih (9, 104, 2). 
5, Samvatsa iva matribhik (9, 105, 2). 
6, Yaste stanah sasayo (1, 164, 49). 
7, Gaur amimed anuvatsam (1, 164, 28). 
8, Namased upasidatam (9, 11, 6). 
9, Samjanand upastdan (1, 72, 5). 
10, Adasabhir (8, 61, 8). 
11, Duhantz saptarkan (8, 61, 7). 
12, Samiddho Agnir Asvind (Aéval. 4, 7). 
[49] 13, Samiddho Agnir vrisand (Aéval. 4, 7). 
14, TLadu prayaksatamam (1, 62, 6). 
15, Atmanvam nabho duhyate (9, 74, 4). 
16, Uttistha Brahmanaspate (1, 40, 1). 
17, Adhukgat pipyusim rsam (8, 61, 16). 
18, Upadrava payasd (Aésval. 4, 7). 
19, Asute simchata sriyam 8, 61, 13). 
20, Aninam asvinor (8, 9, 7). 
21, Samutye mahatir apah (8, 7, 22). 
These twenty-one verses are appropriate. Whatis appropriate at 4 
sacrifice, that is successful. : 


4 During the recital of the first part of the Pravargya mantras, the vessel had been 
made only hot; now milk, butter, &c., are to be poured into it. A cow is brought to the 
spot, which is to be milked by the Adhvaryu, To this ceremony the first mantra of the 
second part, “I call the cow yielding good milk,” refers, 

oa 
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The Hotar, when standing behind (the others), repeats ud u sya 
devah Savité hiranyayd (6, 71, 1). When going forward, he repeats, 
praitu Brahmanaspati (1, 40, 3.) When looking at the Khara (the 
earthen ring, in which the Pravargya vessel is placed), he repeats : 
Gandharva ittha (9, 83, 4). -When repeating néke suparnam upa yat 
(9, 85, 11), he takes his seat. By the two mantras, tapto vam gharmo 
naksati svahota (Atharv. 7, 73, 5. Asv. 4, 7), and ubhd pibatam (1, 46, 15), 
the Hotar sacrifices to the forenoon (the deity of the forenoon). After 
the formula: Agni eat! he pronounces Vausat! which is in lieu of the 
Svistakrit. ; 

By the mantras, yad usriyasu svahutam (Atharv. 7, 73, 4, Adv. 4, 7.), 
and asya pibatam Aésvind (8, 5, 14), he sacrifices for the afternoon. After 
the formula, Agni eat! he pronounces Vaugat ! which is in lieu of the 
Svistakrit. They take, for making Svistakrit, parts of three offerings, 
viz., Soma juice (contained in the stalks), the things thrown into the Pra- 
vargya vessel (milk, butter, etc.), and hot wheys. When the Hotar (after 
having repeated the two mantras, above mentioned, along with the 
formula, [50] Agni eat!) pronounces the formula Vausat! then thus the 
omission of “ Agni Svistakrit” is replaced.” 


The Brahma priest mutters (makes japa), 484 daksindsad (Ady. 4, 7.) 


(After the offering has been given to the fire) the Hotar repeats the 
following (seven) verses: svdhdhritah suchir devesu (Atharv. 1; T3850 Se 
Asv 4, 7.); samudrad tirmim udiyarti veno (10, 123, 2,; drapsah samudram 
abhi (10, 123, 8); sakhe sakhayam (4,1, 3); drdhva % su na (1, 36, 13) ; 
Ardhvo nah pahi (1, 36, 14); tam ghem ittha (8, 58,17). These verses are 
appropriate. What is appropriate at the sacrifice, that is successful. ‘ 


By the mantra, pavaka soche tava (3, 2, 6), the Hotar wants to eat. 
When eating it, he says: “Let us eat the (remainder of the) offering 
which has been offered, of the sweet offering which has been thrown 
into the most brightly blazing (indratama) fire! (Let us eat) of thee, O 
divine gharma (the contents of the Pravargya vessel) which art full of 
honey, full of sap, full of food, and quite hot (angirasvat"). Praise to 
thee (O gharma!); do me no harm!” 


When the Pravargya vessel is put down, then the Hotar repeats these 
two mantras, syeno na yonim sadanam \9, 71, 6), and dyasmin sapta Vdsavak 


18 He stands behind the other priests, when the Pravargya vessel is taken away. 

1° Anantar-iti means “ what has not gone into” —what is omitted. 

177The word certainly has here no reference to the Angiras, the celebrated Risgis. 
One of the characteristics of the Gharma food Js that itis very hot. This is expressed 
here, <Atgiras had no doubt originally the same meaning as angara, 
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(Adval. 4, 7). In whatever (part of the) day (forenoon or afternoon), they 
are about to take off (the Pravargya vessel from its place), he repeats the 
mantra, havir havigmo mahi (9, 83, 5). With the verse, styavasid bhaga- 
vati (1, 164, 40), he concludes (the ceremony). 

[51] The Gharma (ceremony) represents the cohabitation of the 
gods. The Gharma vessel is the penis ; the two handles (placed underneath, 
to lift it) are the two testicles, the Upayamant™ the thighs. The milk (in 
the vessel) is the seed. This seed (in the shape of milk) is poured into 
Agni as the womb of the gods for production. For Agni is the womb of 
the gods. 

He who knowing this, sacrifices according to this rite (yajfakrate), is 
born (anew) from the womb of Agni and the offerings, and participates im 
the nature of the Rik, Yajus, and S4man, the Veda’ (sacred knowledge), 
the Brahma (sacred element), and immortality, and is absorbed in the 
deity. 

23. 
(Upasad.) 

The Devas and Asuras were fighting in these worlds. The Asuras 
made these worlds fortified castles, just as the strongest and most powerful 
(kings) do. Thus they made the earth an iron castle, the air a silver, the 
sky a golden castle, Thus they made these worlds castles. ‘The Devas 
said, these Asuras have made these worlds castles ; let us thus make other 
worlds in opposition to these castles. They made out of the earth in 
opposition (to the iron castle of the Asuras)a sitting-room” (sadas), out 
[52] of the air a fire-place (@gntdhriya), and out of the sky two repositories 
for food (havirdhana). Such they made these worlds in opposition to the 
castles (into which the three worlds had been transformed by the Asuras). 
The gods said, Let us perform the burnt offerings called Upasads” (.e., 
besieging). For, by means of an upasad, 2.e., besieging, they conquer @ 
large (fortified) town. Thus they did. When they performed the first. 
Upasad, they drove by it them (the Asuras) out from this. world (the earth). 


* A large wooden spoon, from which the sacrificer drinks milk, 

18S4yana here understands by Veda the Atharvaveda, or all the Vedas eolleetively. 
Brahma is according to him Hiranyagurbha (the universal soul), and amrita the supreme 
goul. But it is very doubtful whether these interpretations are right. By “Veda” 
certainly the Atharva Veda cannot be meant; for it was not recognized as a sacred bool 
at the time of the composition of the Brahmanas. 

7 A plaee near the so-called Uttard Vedi which is outside that one appropriated for 
the performance of the Istis. The latter place is called Prdachina vamsa. This sadas is 
she sitting-room for the king Soma, after his removal from the Prachina vamsa. - 

21There is observable throughout this chapter a pun between the two meanings 
of upasad “siege,” and, a certain ceremony. 
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By the performance of the second, they drove them out of the air, and by 
the performance of the third, out of the sky. Thus they were driven out 
of these worlds. The Asuras driven out of these (three) worlds, repaired 
to the Ritus (seasons). The gods said, Let us perform the Upasads. 
Thus they did. 

These Upasads being three, they performed each twice ; (thus) they 
became six. There are six Ritus (seasons); thus they drove them ( the 
‘Asuras) out of the Ritus. The Asuras driven out of the Ritus, repaired 
to the months. ‘The Devas said, Let us perform the Upasads. Thus they 
did. The Upasads being six, Let us perform each twice, that makes 
twelve. There are twelve months. They drove them out of the months. 
The Asuras driven out of the months repaired to the half-months. The 
Devas said, Let us perform the Upasads. Thus they did. The Upasads 
being twelve, they performed each twice : that makes twenty-four. There 
are twenty-four half-months. They turned them (the Asuras) out of the 
half-months. The Asuras, turned out of [53] the half-months, repaired 
to Day and Night (ahordtra). The Devas said, Let us perform the 
Upasads. Thus they did. By means of the Upasad which they per- 
formed for the first part of the day, they turned them out of day, 
and by means of that which they performed for the second part of the 
day, they turned them out of night. Thus they disappeared from both 
day and night. Thence the first Upasad is to be performed during 
the first part of the day, and the second, during the second part. By 
doing so, the sacrificer leaves only so much space to his enemy (as there 
is between the junction of day and night.) 

a, 


The Upasads are the goddesses of victory (jitayah). For, by means 
‘of them, the gods gained a complete victory, destroying all their enemies. 
‘He who has such a knowledge, gains a victory, destroying all his enemies. 
All the victories which the gods gained in these (three) worlds, orin the 
Ritus (seasons), or in the months, or the half-months, or in day and night, 
will he (also) gain who has such a knowledge. 


(The Tandinaptram * ceremony, or solemn oath taken by the preests.) 


The Devas were afraid, surmising the Asuras might become aware of 
their being disunited, and seize [54] their reign. They marched out in 
ia aR RI nS ann no RS 


% The Taninaptram ceremony which is alluded to and commented on in this para- 
graph, is to take place immediately after the Atithya isti is finished, and not, as it 
wight appear from this passage, after the Upasad. It is a solemn oath taken by the 
sacrificer and all the officiating priests pledging themselves mutually not to injure one 
another, It is chiefly considered asasafeguard for the gacrificer who is, aS it were, 
entirely given up to the hands of the priests. They are believed to have the power of 
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several divisions and deliberated. Agni marched out with the Vasus, and 
deliberated. Indra did so with the Rudras; Varuna with the Adityas; and 
Brihaspati with the Visve Devas. Thus all, having severally marched out, 
deliberated. They said, ‘“‘ Well, let us put these our dearest bodies * in 
the house of Varuna, the king, (2.e., water); hé among us who should, out 
of greediness, transgress this (oath, not to do anything which might 
injure the sacrificer), he shall no more be joined with them.” * 

[55] They put their bodies in the house of Varuna. This putting 
of their bodies in the house of Varuna, the king, became their 
Taninaptram (joining of bodies). Thence they say: none of those joined 
together by the taninaptram ceremony is to be injured. Thence 
the Asuras could not conquer their (the gods’) empire (for they all had 
been made inviolable by this ceremony). 


25. 
The Atithya-isti is the very head of the sacrifice (the sacrificial 


destroying him, or cheating him out of what he is sacrificing for, by not performing the 
ceremonies required in the proper, but ina wrong, way, This oath is taken in the 
following way: The Adhvaryu takes one of the large sacrificial spoons, called Dhruva, 
and puts melted butter init. He then takes a vessel (Kaimsé4,'a goblet) into which, after 
having placed it on the Vedi, he puts by means of a Sruva the melted butter contained 
in the Dhruva. He puts five times the Sruva in the Dhruvd, and each time after a piece 
of melted butter having been taken out, a Yajus (sacrificial formula) is repeated, viz: 
Gpataye tud grinndmi; paripataye tua grihndmi; tdninaptre tvd grihndmi ; sdkvardya 
tud grihndmi ; sakmann o,;isthadya tua grihndmi (see Black Yajurveda 1, 2, 10,2,; Vajasaneya- 
Samh, 5,5, where grihndémi and tud are only put once). All priests with the sacrificer 
now touch the vessel (Kams4) in which the 4ajya or melted butter thus taken out of the 
Dhruva had been put. They may touch, however, the adjya (melted butter) by means of 
a stalk of Kusa grass. When touching the butter, they all repeat the formula : 
anddhristam asi, &c, (Bl. Y.1, 2, 10, 2.) “thou art inviolable.” All the seven Hotats 
then put their hands in the madanti, a copper vessel, which is filled with water. This 
latter ceremony, only performed by the Hotars, is regarded as the symbolical deposition 
of the priests’ own bodies in the “ house of Varuna,” which is only a poetical expression 
for the copper vessel filled with water. 
-  Agto the name téninaptram, one is induced to refer it to taniznapat, a name of Agni, 
by which he is invoked in the Prayajas and which occurs along with others at this very 
ceremony. But I doubt whether the name tdniznaptram has here anything to do with 
Agni taninapat. The latter word means only one’s own son, or one’s own relative. By 
taking this solemn oath, the sacrificer and the officiating priests come as it werenoti? 
the closest contact with one another, bound by ties as‘strong as family ties. The term, 
therefore, means only: contracting of the closest relationship, brotherhood. 

23 Siy. understands by this expression “wife and children,” But this inter- 
pretation is doubtful to me. 

24 This is the formula of the oath, which is very ancient in language, as the forms: 
Samngacchatdi, 3rd pers, sing., conjunct,, middle voice, and, bhavishédd, conjunct, of the 


aorist, clearly prove. 
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personage) ; the Upasads are his neck. The two stalks of Kuga grass 
(held by the Hotar) are of the same length ; for head and neck are equal. 

The gods made the Upasads as an arrow (the upasad ceremony 
served them as an arrow); Agni was its shaft, Soma its steel, Visnu its 
point, and Varuna its feathers. The gods holding this arrow represented 
by the Ajya (at the Upasad ceremony) discharged it, and, breaking with 
it the castles of the Asuras, entered them. For these (deities, Agni and 
80 on) are in the Ajya offering. At first he (the sacrificer) undergoes the 
religious ceremony of drinking (milk) coming from four nipples (of 
the cow), * for the arrow in the Upasads consists of four parts, viz., shaft, 
steel, point, and feathers. He (subsequently) undergoes the religious 
ceremony of drinking what comes from three nipples. For the arrow in 
_ the Upasads consists of three parts, viz., shaft, steel, and point. He under- 
goes the religious ceremony of drinking what comes from two nipples. 
Yor the arrow in the Upasads consists of two parts, viz., shaft and point. 
He undergoes the religious ceremony of drinking what comes from one 
nipple (alone). For, in the Upasads, there is only “one” arrow 
mentioned (as [56] a unit). By means of one alone (1.e., by co-operation 
of all its parts) effect is produced. The worlds which are above are ex- 
tended” and those which are below, contracted. The priest (in per- 
forming this ceremony) commences by that number of nipples (four) 
which represents the larger worlds, and proceeds to those which represent 
the smaller ones.” (That is done) for conquering these worlds. 


(Now the Sdmidhéni verses for the forenoon and afternoon Upasad 
ceremonies are mentioned),® 
Upasadyaya milhushe (7,15, 1-3), Imdm me Agne samidham (2, 6, 
1-3). Three Samidhéni verses are to be repeated each time (the first set 
in the forenoon and the second in the afternoon). They are complete in 
form. When the form is complete, and the verse which is recited alludes 
to the ceremony which is being performed, then the sacrifice is successful. 
For Anuvakyds and Véjyds, Jaghnivats verses (such verses, as con- 
tain derivatives of the root khan to kill) ought to be used. These are: 
agnir vrttrdnt jamghanat (6, 16, 34); ya agra iva saryahd (6,16, 39); 
I 
™ See Black Yajurveda, ed. Cowell, 1, p, 400. 
* The highest world is Satyaloka which is the largest ofall; Dyulotais smaller: 
Antariksa loka and Bhirloka are successively smaller still. 
7" That ig to say, he milks on the first day four nipples, on the second three, and on 
the third two and one. 
7* After some preliminary remarks on the importance and signification of the Upasad 


ceremony, the author goes on to set forth the duties of the Hotar when performing the 
Upasad, which has all the characteristics of a common Isti. 
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tvam somasi satpatih (1,91, 5); gayasphdno amivaha (1, 91, 12.); idam 
Visnur vichakrame (1, 22, 17.); trint pada vichakrame (1, 22, 8). * 
‘This is the order for the forenoon ceremony). For the afternoon cere- 
mony he inverts the order of these verses (so as to make the Yajya of 
[57] the forenoon Anuvaky4 in the afternoon, and vice versd). By means 
of these Upasads the Devas defeated (the Asuras), and, breaking down’ their 
castles, entered them. 

In performing the Upasad ceremony he should use verses in the same 
metre (for all the Ahutis), not such ones as are in different metres. When 
the Hotar uses different metres, then he produces the king’s evil on the 
necks (of the sacrificers). Thus the Hotar has it in his power to produce 
diseases. Thence the mantras (for the chief deities at the Upasad istt) 
should be always of the same metre, not of different metres. 

Updvih, the son of Janasruta, said in a Bréhmanam about the Upasads, 
as follows: ‘* From this reason (on account of the Upasads) the face of an 
ugly-looking Srotriya makes upon the eye of an observer the distinct im- 
pression, as if it were very full, and he like a person who is in the habit 
of singing.” He said so, for the Upasad offerings, consisting of melted 
butter, appear on the throat as a face put over it.) ~ 


a6. 


(Neither Praydjas nor Anuydjas are to be used at the Upasad Ist). 

The PrayAjas as well as the Anuyajas are the armour of the gods. (The 
Upasad isti) is to be performed without both, in order to sharpen the 
arrow for preventing it from recoiling. 

The Hotar repeats the mantras (at this occasion) only after having 
overstepped (the boundary between the Vedi and Ahavantya fire on all 
sides”), in order to supervene the sacrifice, and prevent it from going. 

[58] They (the divines) say: it is, as it were, a cruel act, when they 
perform ceremony of (touching) the melted’ butter (the Téntinapatram) 
near the king Soma." The reason is, that Indra, using melted butter 
as his thunderbolt, killed Vritra. In order to compensate the king 
Soma for any injury he might have received from the performance of the 
Tantinaptram ceremony in his presence) they sprinkle the king (Soma) 


2 The respective deities of these Anuvaky4s and Yajyas are: Agni, Soma, and Visnu. 
2° In most ceremonies he oversteps this boundary only towards the south, But at the 
Upasad ceremony it is done on all sides. 


21 The vessel, containing the Ajya which is to be tonched byall the priests and the 
sacrificer, in order to bind them together by a solemn oath, ig placed over the Soma plant 
which islying onthe Vedi. To put anything on the king Soma, is regarded as a cruel 
treatment which is to be atonedfor. Soma is to be pacified by sprinkling with water, 
which ceremony is called dpydyanam—S oma prayogu. 


” 
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with water (whilst the following mantra is repeated): amsur arhsuste 
‘deva Soma (Taitt. 1, 2,11, 2). When they perform this ceremony near 
him (Soma), which is, as it were, a cruel treatment of him, then they (sub- 
sequently) make him (Soma) by this (sprinkling of water) fat (when lying) 
on her (the Vedi), and make him grow. 

The king Soma isthe fruit of heaven and earth. When repeating 
the words : esta rdyah, * &c., they (the Hotri priests) throw the two bun- 
dles of kusa grass (held in their hands, in the southern corner of the Vedi), 
and put their right hands ever their left ones® (to cover the kusa grass). 
By making a bow to “ heaven and earth” (which are represented by 
those two bundles of kuda grass) they make them both grow. 


[59] FIFTH CHAPTER. 
(The Ceremonies of carrying the Fire, Soma, and the Offerings from 
their Places in the Préchtina-vamsa to the Uttara Vedz.) 
| 27. 

The king Soma lived among the Gandharvas. The Gods and Risis 
deliberated, as to how the king might be induced to return to them. Vdch 
(the goddess of speech) said, the Gandharvas lust after women. I (there- 
fore) shall transform myself into a woman, and then you sell me to them 
(in exchange for Soma). The gods answered: “No! how may we live 
without: thee ? She said, sell me unto them; if you should want me, [ 
‘shall return to you.” Thus they did. In the disguise of a big naked wo- 
man she was sold (by the gods to the Gandharvas) in exchange for Soma. 
In imitation (of this precedent) they drive away an immaculate cow of one 
year’s age, being the price* at which they purchase the king Soma.»She 
(this cow) may, however, be rebought*; for Vach (whom this cow, for 
which the Soma is bought, represents) returned to the gods." Thence the 
mantras (after Soma has been bought) are to be repeated with a low 
voice. After Soma has been bought, Vach is with the Gandharvas ; but 
she retuns as soon as the ceremony of the Agnipranayana is performed. 

7 These words follow the mantra mentioned above: amsur amsuste, &c. (Taitt. 
Samh,. 1, 2, 11, 1.; but the text differs a little from that in our Brahmanam). 

22 The term usedis: prastarenihnavate, literally, he conceals the two bundles of 
kusa grass. The concealment is done in the manner expressed in the translation, as I my- 
self have witnessed it. 

1Thisis the meaning of the verb pan, which appears tobe related to the Latin 
pignus, pawn. 

2 Instead of giving a cow, the sacrificer pays the price 0facowin money to the 
Brahman who brings him the Soma. To sell Soma is regarded as very disreputable, The 
seller is not admitted tothesacrificial compound, nor invited to the great dinner which 


the sacrificer must give to Brahmans at the end of the sacrifice. 
3 As a rule, the cows given in Daksina, cannot be rebought by the giver. 
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28. 
[GO] The Agni-pranayana, i.e., Ceremony of Carrying the Sacrificial 
Fire to the Altar destined for the Animal and Soma Saertfices.) 

The Adhvaryu orders (the Hotar), when the sacrificial fire is 
to be carried (to the Uttara Vedi), to repeat mantras appropriate (to the 
ceremony). 

(He repeats :) pra devam devyd (10, 176, 2). Ifthe sacrificer bea 
Brahman, he ought to repeat a verse in the Gayatri metre ; for the Brah- 
man belongs to the Gayatri metre (has its nature). The Gayatri is beauty 
and acquisition of sacred knowledge. (This metre) makes him the (sacrifi- 
cer) thus prosper by means of the beauty and sacred knowledge (which is 
contained in it). 

If the sacrificer be a Ksattriya, he should repeat a Tristubh, viz.— 
imam mahe vidathyéya (3, 54,1). For the Ksattriya belongs to the 
Tristubh (has its nature). Tristubh is strength, sharpness of senses 
and power. By repeating thus a Tristubh, the Hotar makes him ‘(the 
sacrificer of the Ksattriya caste) prosper through the strength, sharpness 
ofsense and power (containedin the Tristubh). By the words of the 
second pada of the verse mentioned) : sasvatkritva idydya prajabhrur, 1.e., 
“they brought to him who is to be praised always Agni), the Hotar brings 
the sacrificer at the head of his (the sacrificer’s) family. By the second 
half verse, $rinotu no damyebhir, &c., t.e., may Agni hear us with the hosts 
(the flames) posted in his house; may he, the imperishable, hear (us) with 
his hosts in heaven! (the Hotar effects that). Agni shines in the house of 
the sacrificer till the end of his life (@.e., he 1s always protected by him). 

If the sacrificer be a Vaidya, the Hotar should repeat a verse in the 
Jagati metre, viz:—ayam tha prathamo [61] (4, 7, 1). For the 
Vaisya belongs to the Jagati: cattle is of the same (Jagati) 
nature. Thus he makes him prosper by means of cattle 
(provides him with it). In its fourth pada vanesu, &c., the word vise 
(Vaidya) is mentioned. This is appropriate. What is appropriate, that 
is successful in the sacrifice. 

When repeating the verse: ayam u sya pra devayur (10, 176, 3), 
which is in the Anustubh metre, the. Hotar sends forth speech (2.e, he 
repeats for the first time, this mantra, with a loud voice again, after having 
only inaudibly muttered some of the preceding ones). For the Anustubh 
metre is speech. By repeating (an Anustubh), he thus sends forth 
speech in speech. By the words ayam u sya he expresses the following 
sentence: I who formerly was living among the Gandharvas have come.* 


« The author of the Brahmanam tries to find in the words ayumn u sya of the mantra. 
a 
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By the verse: ayam agnir urusyatr, &e. (10, 176, 4) 2.e., “this Agni 
makes (us) fearless by dint of his immortal nature, as it were, the Hotar 
provides him (the sacrificer) with immortality. (The second half of this 
verse), sahasas chit sahiyan devo jivdtave kritah, t.e., “the god has been 
made very powerful by means of (his own) power, in order to preserve 
(62] (our) lives” signifies, that he (Agni) is the god who, by (our) 
repeating this verse, 1s made the preserver of (our) lives. 


(The Hotar now repeats :) ilayds tod pade vayam, &c. (3, 29, 4), 4.85 
“we put thee, OJ Atavedas! (Agni) in the place of Ila, in the centre 
(ndbhi of the Utiard Vedi)® on the earth to carry up (our) offerings.’ By 
ndbhi (lit. navel), the ndbhi of the Uttara Vedi is meant. Nidhimahs (lit. 
we put down) means “they are about to put him (Agni) down.” The 
term “ havydya vojhave” means : he is about to carry up the sacrifice. 

(The Hotar repeats :) Agne visvebhih svantita (6, 15, 16). *O Agni, 
“with thy well-armed host (the flames), take first with all the gods thy 
“ soat in the hole which is stuffed with wool; carry well the sacrificial 
“ offering, seasoned with melted butter, and deposited in thee as in a nest, 
“ for the sacrificer who is producing (the mystical sacrificial man) anew.” 
(When repeating the first and second padas :) agne visvebhih, he makes 
him (Agni) with all the gods sit. (When repeating the third pada: 
kuldyinam ghritavantam, &e.) a bird’s nest, as it were, consisting of 
sticks of fir-tree wood, an odoriferous gum (guggul), a braid of hair 
(Arndstukah), and a kind of fragrant grass,° is prepared (for Agni) at the 
sacrifice. 


ie eee 
in question, an allusion to the fable reported in 1, 27, on the Vach’s (speech) residence 
among the Gandharvas,. But this interpretation is wholly ungrammatical and childish. 
Ayam, the masculine of the demonstrative pronoun, is here, as Séyana explains, according 
to the Brahmanam, taken as a feminine, in order to make it refer to Vach, which word is 
feminine. The impossibility of such an explanation will be apparent to every reader. The 
verse in question refers tothe ceremony of the Agni-pranayanam, the earrying of the 
fire from the Ahavantya fire to the Uttara Vedi; but its subject is Agni, and not Vach, I 
translate it as follows: “This very Hotar (te, Agni, whom the Hotar represents) 
“ desirous of worshipping the gods, is carried (thither, to the Uttara Vedi) for the per- 
“formance of the sacrifice (animal and Soma offering). He (when being carried) appears 
“by himself as a fiery chariot (the sun) surrounded (by a large retinue of priests and 
“ sacrificers),”’ 


’The Ndbhi of the Uttard Vedi (the altar outside the Prdchina vamsa or place for the 
Istis with the three fires) ig a hole of a quadrangular form in the midst of thig altar, 


filled with kuéa grass, &c. (see below) in which the fire brought from the Ahavaniya is 
deposited, 


‘ The articles here mentioned, are put in the NAbhi, or hole in the Uttara Vedi. They 


are regarded as forming the nest of Agni, As living in this nest like a bird, he is called 
kuldyt, 
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(When repeating the fourth pada:) yajnam naya, &c., he thus places 
the sacrifice (the sacrificial personage) straight on him (Agni). 

[63] (The Hotar repeats): sida hotah sva u loke, &c. (3, 29, 8), te, 
sit, O Hotar! (Agni) in thy own place (the Nabhi), being conspi- 
““cuous; make sit the sacrifice in the hole of the well-made (nest). 
““Mayst thou, Agni, who art going tothe gods with the offering, 
“repeat sacrificial verses addressed to the gods’. Mayst thou grant the 
“ sacrificer a life with abundance.” 


By “ Hotar” Agni is to be understood; for he is the Hotar of the 
gods. “His own place” (sva u loke) is the Nabhi of the Uttara Vedi. 
By the words: make sit, &c., the Hotar asks a blessing for the sacrificer; 
for the “‘ yajria”’ (sacrifice, mentioned in this verse) is the sacrificer. 
When repeating the second half of this verse: devévir, &c., the Hotar 
provides the sacrificer with life ; for “ vayas” (mentioned in this verse) 
is life. 

(The Hotar repeats :) nz hotd hotrisadane (2, 9, 1), ¢.e., “the Hotar of 
“great knowledge and skill, who is brightly shining, sat down on the 
“ Hotri-seat (place for the Hotar), Agni, who deeply comprehends the 
“inviolable laws (of the sacrificial art), he, the miost splendid (vasisthah) 
“‘ who bears a thousand burdens (3.e., preserver of alk) and has a flaming 
tongue.” By Hotar is Agni to be understood; hotrisadanam is the 
nabhi of the uttara vedi. By “he sat down” is expressed that he was 
put there. The term “vasistha” means, that Agni is the most shining 
(vasu) among the gods. The term * sehasrambhara” means, that they, 
though he (Agni) be only one, multiply him by using him at different 
occasions. He who has this knowledge, has a thousand-fold profit. 

The Hotar concludes with the verse: tvam diitas twam u nak 
(2, 9, 2), 2. e., “thou art our messen; «cr, our [64] protector behind (us) ; 
“thou the bringer of wealth, O strong one! O Agni! do not neglect the 
‘“bodies (members) in the spread of our families. The herdsman 
“with his light was awake.’ Agni is the herdsman (gopa) of the 
gods. He who knowing this, concludes (the ceremony of Agni-pra- 
nayanam) with this verse (mentioned), has Agni everywhere round him 
as herdsman (watchman) for himself and the sacrificer, and secures thus 
welfare for the whole year. 

He recites these eight verses (just enumerated), which are complete 
in form. What is complete in form, that is, when the mantra recited 
alludes to the ceremony which is being performed, that is successful in 


ce 


™The verb ya7 has here (as in many other cases) the meaning: to repeat the YAjy4- 


4 


mantra. 


4s 


the sacrifice. Of these eight verses he repeats the first and last thrice : 
that makes twelve. Twelve months make a year; the year is Prajapati. 

He who has such a knowledge, prospers through these verses which 
reside in Prajapati. 

By repeating the first and last verses thrice, he ties the two ends of 
the sacrifice, in order to give it a hold and tighten it to prevent it from 
falling down. 

29. 
(Lhe Carrying of the Repositories ® of Sacred Food to the Uttara Vedi). 


The Adhvaryu calls (upon the Hotar) : repeat the mantras appropriate 
to the two repositories with sacred food (havirdhdéna) being carried (to the 
Uttara Vedi). 


He repeats: yuje® vam brahma, &e. (10, 13, 1), “tHe Brahma is 
joined to the praises of you both.” [65] For the two Havirdhanas, 
which are gods, were united with the Brahma. By reciting this verse 
he joins both these (Havirdhanas) with the Brahma, and having this 
latter (Brahma) power, he does not suffer any harm. 

He repeats the triplet: pretém yajnasya sambhuva (2, 41, 19-21), 
which is addressed to Heaven and Earth. : 


They ask: ‘‘ Why does the Hotar repeat a triplet addressed to Heaven 
and Earth, when he is reciting mantras to the two Havirdhénas being 
removed (to the Uttara Vedi) ?” (The answer is): Because Heaven and 
Earth are the two Havirdhanas of the. gods. They are always repositories 
for offerings ; for every offering is between them (Heaven and Earth). 


The verse, yame iva yatamdne yadaitam (10, 13, 2), means: these 
two Havirdhanas, walk together, like twins, their arms stretched. (The 
second pada of this verse) pra vdm bharan mdnusd devayantah means, 
that men bring both (these Havirdhanas) when worshipping god. (The 
third and fourth padas:) dsédatam u lokam, &c., allude to Soma (by 
the name Indu). By repeating this (half verse), the priest prepares for 
the king Soma (a seat) to sit on (alluding to dstdatam). 


(He repeats :) adhi dvayor adadh& ukthyam vachah (1, 83, 3). This 
ukthyam vachak is as a cover, forming the third piece (in addition to 
the two Havirdhanas) put over both.” For ukthyam vachah is the 


* The two Havirdh4nas, are two carts, on which the Soma and the other offerings are 
put, and covered with a cover (chhadih), for carrying all things from the Prachina-vamé a 
to Uttari Vedi, The cover consists of grass. See Black Yajurveda, ed. Cowell i, 
p. ; 

* It is to be taken as third person of the Atmanepadam, not as a first one. 

1° This ig symbolically to be understood. The author calls the expression ukthyam 
vachah a cover, to which -opinion he, probably, was led by the frequency of the term : 
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sacrificial performance. By means of this (ukthyam vachah) he thus makes 
. the sacrifice successful. 
[66] The term yata, z.e., cruel, used in the second pada (yatasruchd, 
1, 83, 3), is propitiated in the following third pada by asamyata, 1.€., 
appeased, propitiated.“ By the fourth pada, bhadrd saktir, &c., he asks 
for a blessing. 


He repeats the Visvarfipa verse ” : visud répani pratimutichate (5, 81, 2). 
He ought to repeat this verse when looking at the upper part (rardtt)® 
of the posts (between which the two HavirdhAnas are put); for, on this 
part there every form is hung, white and black, as it were. He who 
having sucha knowledge repeats this verse when [67] looking at the 
upper part of the posts, obtains for himself and the sacrificer every form. 


With the verse, pari tvd girvano gira (1, 10, 12), he concludes. He 
should repeat this concluding verse at the time he might think both the 
Havirdhanas closed by hanging over them the bunch of Darbha™ 
(between the two posts). He who knowing thus concludes with this 
verse, when the two Havirdh&nas are thus closed, secures for himself 


uktham vachi, i.e, “the Sastra has been repeated’ at the end of the recitations of 
the Hotri-priests atthe Soma libations to denvte that they are finished. The Hotar 
must stop after having recited the first half of the verse, adhi dvayor, as is said in the 
Asval. Srauta Sfiitras, 4, 9, and indicated in the Saptahautra prayoga. The rule in 
Asval., which is strictly observed by the Srotriyas up to this day, runs as follows.— 
aft gaingar seed aa gf wad srealg carer Wzuet Rare sfeyad saacaraty 
i.e. He should stop after having repeated half of the verse adhi dvayor, when the bunch 
of kuSa grass is not yet hang over the two posts. When this bunch is hung over, he 
recites (the second half of that verse, and) visué riipéni. The form vyauasta is 
contraction of vyava-sita (from the root si, to tie, bind). 


11 The interpretation which the writer of the Brahmana gives of this passage, is 
egregiously wrong. Yata-sruk can only mean “with the sacrificial spoon kept in his 
hand; ” asumyata (instead of asamyatasruk) then standsin opposition to it, meaning : 
having laid it aside. The meaning “ cruel” is given to yata by Séyana. ‘ 

12 So called from the beginning words: visvd ripdéni, It refers to the objects of 
senses becoming manifest again by sunrise. For Savitar the san, brings forth “all 
forms.” 


18 This translation is made according to oral information obtained from a Brahman 
who officiated asa Hotar, Sdyana explains it as ‘‘a garland of Darbha.” It is true, a 
bunch of Darbha grass, consisting of dry and green stalks, the first representing the 
white, the latter the dark, colour, is hung up at the upper part of the two posts (called 
methi) between which the two Havirdhinasare put. Therefore, when the priest looks. 
at the upper part of this gate, he necessarily glances at the bunch of Darbha grass 
which must be hung there. The garland which is hung up, is designated by the name: 
rardtam, as appears from the Yajus, which is repeated by the Adhvaryu at that time : 
visnor rdrdlamasi, See Taittiriya Samh, 1, 2, 18, 8, and Séyana’s Commentary on it, 
vol. i. p. 429, ed, Cowell. 

14 The term in the original is parisrita, which literally means surrounded. 
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and the sacrificer fine women who are not naked (covered with clothes, 
jewels, &c.). 

Both are closed with a Yajusmantra.?* Thus the Adhvaryus do it 
with the said Yajus. When the Adhvaryu and Pratiprasthatar on 
both sides (of the Havirdhanas) drive in the two stakes (methz), then he 
should conclude. For at that time the two Havirdhanas are closed. 

These eight verses which he has repeated are complete in form. 
What is complete in form, that is, when the verse recited alludes to the 
ceremony which is being performed, that is successful in the sacrifice. 
Of these, he repeats ths first and last thrice, that makes twelve. For the 
year has twelve months. Prajapati is the year. He who has sucha 
knowledge thus prospers through these verses which reside in Prajapatt. 

By repeating the first and last thrice, hé ties the two ends (knots) 
of the sacrifice for giving it ahold, and tighten it to prevent it from 


falling down. 
[68] 30 


(The Bringing of Agni and Soma ‘* to the Place of the Uttara Vedi.) 

When Agni and Soma are brought, the Adhvaryu calls upon (the 
Hotar} to repeat appropriate mantras. 

He (first) repeats a verse addressed to Savitar sdvir hi deva prathamaya 
(Adv. Sr. S. 4,10. Atharv. 7, 14,3.) They ask: why does he repeat a 
verse addressed to Savitar, when Agni and Soma are brought? (The 
answer is:) Savitar rules over generation. Under the recital of this 
verse, they (the priests) carry both (Agni and Soma) as being produced 
by Savitar. Therefore he repeats a verse addressed to Savitar. 

He repeats a verse addressed to Brahmanaspati: praitu Brahmanas- 
patik (1,40,3). They ask: why does he repeat a verse addressed to 
Brahmanaspati when Agni and Soma are brought? (The answer is ): 
Brihaspati (the same as Brahmanaspati) is Brahma. By repeating this 
verse, he makes Brahma the leader (purogava) of both (Agni and Soma), 
and the sacrificer, being provided with the Brahma, does not suffer any 
injury. 

** This is, visnoh pristham asi. See Taitt Samh. 6, 2, 9. 

*In order to make the removal of Agni-Soma and the Havirdhanas clear it is to 
be remarked, that first Agni alone is carried to the Uttara Vedi. This ceremony is called 
Agni-pranayanam, Then the two carts, called Havirdhanas, filled with ghee, Soma, and 
after oblations, are drawn by the priests to the place on the right side of the Uttar&4 
Vedi, This is the Havirdhéna pravartaxram. Then the priests goa third time back 
to the Prachina-vaméa, and bring Agni (fire), and Soma again. Both, after having boen 
removed from the Praéchina-vamsa, are put down at the gate, facing their former place, 


The fire is to be put in the Agnidhriya hearth, in the place of the Uttara4 Vedi (on the 


left side), and the Soma in the place called Sadas, near the Agnidhriya hearth, This 
ceremony is called : Agni goma-pranayanam, 


[69] By repeating the second half verse (of praitu Brhkmanaspatih) pra 
devé etu sunritd, he provides the sacrifice with a good omen. Thence 
he repeats a verse addressed to Brahmanaspati. 


He repeats a triplet in the Gayatri metre, which is addressed to 
Agni: hotd devo amartya (8, 27, 7). 

When the King Soma had been carried once (to the place of the 
Uttar& Vedi), then the Asuras and demons sought to kill the king be- 
tween the place called Sadas and the two Havirdhanas. Agni saved him 
by assuming an illusory form (méyd}, asis said in the words of the mantra 
(just quoted) : purastdd ett mayayé, z.¢., he walks before him by assum- 
ing an illusory form. In this way Agni saved Soma. Therefore they 
hold before him (Soma) fire. 


He repeats the triplet, wpa tv agne dive (1, I, 7, 9 11), and the 
single verse, upa priyam (9, 67, 29). For these two Agnis,’ that one 
which has been taken first, and the other which was brought afterwards,® 
have the power of injuring the sacrificer, when they are fighting (with 
one another as to whom the oblation belongs). By repeating these three 
verses, and the single one (in addition to them), he thus reconciles 
them in a friendly way, and puts them (back) in their proper places, 
without any injury being done either to himself or the sacrificer. 

When the oblation is given to the fire, he repeats: agne JUSASUA 
prati harya (1,144, 7). By repeating this verse, he gives (this) oblation 
to Agni as a “favour” (on account of the term “ jusasva,” take it 
favourably ! contained in it). 

[70] When the King Soma is carried (to the Sadas) the Hotar 
repeats the triplet of verses, commencing with: somo jigatt gdtuvid 
(3, 62, 13-15), which is in the Gayatri metre, and addressed to Soma. 
By repeating it, he thus makes prosper Soma by means of his own deity 
(the verses being addressed to Soma) and his own mette (Gayatri). The 
words (in the last verse of this triplet)—Somah sadastham dsadat, ‘“Soma 
sat on the seat,” which express that Soma (at the time of the triplet 
in question being repeated) is just about taking his seat (in the Sadas), 
are to be repeated by the Hotar, after having gone beyond the place 
of the Agnidhriva hearth, when turning his back to it. 

He repeats a verse addressed to Visnu: tam asya ra ja varunas 
(1, 156, 4), ze, “ the King Varuna and “the Asvins follow the wisdom 

1 ‘This first Agni is that one, which was brought to the Uttara Vedi, and put in 
the Nabhi of it; the other is that one, which was afterwards taken to the Agnidhriya 


hearth, 


18 This refers to the burnt-offering (homa) which is to be thrown into the Agnidhriya 
hearth. 


‘fof the leader of the Maruts (Visnu) ; Visnu is possessed of the high- 
“est power, by means of which he, surrounded by his friends, uncovers 
“the stable of darkness (night) to make broad daylight.’ Visnu is the 
door-keeper of the gods. Thence he opens the door for him (for Soma’s 
admission), when this verse is being repeated. 

He repeats: antascha prdg@ aditir (8, 48, 2), when Soma is 
about to be put in the Sadas. When Soma has taken his seat, the 
Hotar repeats : syeno na yonim sadanam (9, 71, 6), 2.2, “the god (Soma) 
“takes his golden seat just as the eagle is occupying for his residence 
“a nest wisely constructed ; the hymns fly to him, when comfortably 
“seated on the grass spread ; like a sacrificial horse he runs to the gods.” 
By “ golden seat” the black goat skin (on which Soma is put) is to be 
understood, which covers that which belongs to the gods (their food). 
_ Thence he repeats this mantra. 

[71] He concludes with a verse addressed to Varuna: astabhnat 
dyim asuro (8, 42, 1), 2.2, “the living god (Asura) established heaven, 
“he the all-possessing created the plain of the earth; as_ their 
“supreme ruler, he enforces upon all beings those (well-known) laws 
“of Varuna (laws of nature, birth and death &c.).” For Soma is in 
the power of Varuna, as long as he remains tied up (in a cloth), and 
whilst moving in a,place shut up (by hanging kusa grass over it). 
By repeating at that (time) this verse, the Hotar makes him (Soma) 
prosper through his own deity, and his own metre (Tristubh). 

If some persons should take their refuge with the sacrificer, or 
should wish for protection from him, the Hotar must conclude with: 
eva vandasva varunam (8, 42, 2). He who, having such a knowledge, 
concludes with this verse, secures safety for as many persons as he wishes 
and contemplates. Thence he who knows it, should conclude with 
this verse. 

All the seventeen verses which he has repeated on this occasion 
are complete in their form, What is complete in form, that is to say, 
when the mantra which is repeated alludes to the ceremony which is 
being performed, that is successful in the sacrifice. Of these (17 verses) 
he repeats thrice the first and last; that makes twenty-one. Prajapati 
is twenty-one fold; for he consists of twelve months, five seasons, 
and these three worlds with that Aditya (sun) as the twenty-first. 
For he is the highest place (on the sky, occupied by Aditya), he is the 
field of the gods, he is fortune, he is sovereignty ; he is the heaven of 
the bright one (sun), he is the residence of Prajapati; he is independent 
rule. He (the Hotar) makes the sacrificer prosperous through these 
twenty-one verses. 


[72] 


FIRST CHAPTER. 


(The Animal Sacrifice.) 
, " 
(Erecting of the Sacrificial Post.) 


The Gods went up to the celestial world by means of this sacri- 
fice. They were afraid that Men and Risis, after having seen their 
sacrifice (by means of which they ascended to heaven), might come after 
(they had gone), and inquire (whether they could not obtain some sacri- 
ficial knowledge). They debarred them! (from obtaining such a know- 
ledge) by means of the Yupa, i.2.,, the sacrificial post. Thence the 
Yfpa is called so (from yoytpayan, they debarred), The gods when 
going up to the celestial world, struck the Yapa in (the earth), turning 
its points downwards. Thereupon Men and Risis came to the spot 
where the gods had performed their sacrifice, thinking, that they 
might obtain some information (about the saerifice). They found only 
the Yipa struck in (the earth), with its point turned downwards. 
They learnt that the gods had by this means (t.e., by having struck in 
the earth the ¥fipa) precluded the sacrificial seeret (from being known). 
They dug the Ydépa out, and turned its points upwards, where- 
[73] upon they got aware of the sacrifice, and beheld (consequently), 
the celestial world. That is the reason that the Yapa is erected with its 
point turned upwards (it is done), m order to get aware of the sacrifice, 
and to behold the celestial world. : 

This Yapa isa weapon. Its pomt mitst have eight edges. Fora 
weapon (or iron club) has eight edges. Whénever he strikes with it an 
enemy or adversary, he kills him. (This weapon servés) to put down him 
(every one) who is to be put down by him (the sacrificer). The Yapa is a 
weapon which stands erected (being veady) to slay an enemy. Thence an 

1The term is: yoyzpayan, which word is only a derivation from yzpa, and proves, 
in fact, nothing for the etymology of the latter. The duthor had no doubt the root 
(yu “to avert, prevent”) in view. It is possible that the word is ultimately to be traced 


to this root, The Yipa itself is a high wooden post, decorated with ribands and erected 
before the Uttara Vedi. The sacrificial animal is tied to M, 
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enemy (of the sacrificer) who might be present (at the sacrifice) comes out 
ill after having seen the Yfipa of such or such one. 

He who desires heaven, ought to make his Yapa of Khadira wood. 
For the gods conquered the celestial world by meané of a Yfipa made of 
Khadira wood. In the same way, the sacrificer conquers the celestial 
world by means of a Yfpa made of Khadira wood. 


He who desires food and wishes to grow fat, ought to make his Yapa 
of Bilva wood. For the Bilva tree bears fruits every year; it is the 
symbol of fertility ; for it increases (every year) in size from the roots up 
to the branches, therefore it is a symbol of fatness. He*who having such 
a knowledge makes his Yapa of Bilva wood, makes fat his children and 
cattle. | . 

As regards the Yfipa made of Bilva wood (it is further to be 
remarked, that) they call “light” Silva. He who has such a knowledge, 
becomes a light among his own people, the most distinguished among his 
own people. 

He who desires beauty and sacred knowledge ought to make 
his Yfipa of Palaga wood. For the [74] Palasa is among the trees beauty 
and sacred knowledge. He who having such a knowledge makes his 
Yapa of Palaga wood, becomes beautiful and acquires sacred knowledge. 

As regards the Yipa made of Palaga wood (there is further to be 
remarked, that) the Palaga is the womb of all trees. Thence they speak 
on account of the paldsam (foliage) of the Paldga tree, of the palasam 
(foliage) of this or that tree (.e., they call the foliage of every tree 
palasam). He who has such a knowledge obtains (the gratification of) any 
desire he might have regarding all trees (i.e. he obtains from all trees 
anything he might wish for). 

2. 
(The Ceremony of Anointang the Sacrificial Post). 

The Adhvaryu says (to the Hotar): “ We anoint the sacrificial post 
(Yipa); repeat the mantra (required).” The Hotar then repeats the 
verse: “ Amjanti tvam adhvare” (3, 8, 1), i.e., ‘‘ The priests anoint thee, 
O tree! with celestial honey (butter) ; provide (us) with wealth if thou 

standest here erected, or if thou art lying on thy mother (earth).” The 

“ eglestial honey ” is the melted butter (with which the priests anoint the 
Yiapa). (The second half verse from) “ provide us,” &c., means : “ thou 
mayest stand or lie, ? provide us with wealth.” 


ee ae ae ee er 

_ 2? The Brahmanam explains here only the two somewhat obscure verbal forms: 
tisthd, and kgayo of the mantra, by tisthdst (2nd person conjunctive, present tense) 
and sayaséi (2nd person conjunctive, middle voice, present tense), which are in the 
common Samskrit language equally obsolete : tisthd stands instead of tisthds, 2nd person 
conjunctive, present tense of the shorter form, : 
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(The Hotar repeats the mantra.) Uchchhrayasva, &c. (3, 8, 3), 2.e., 
“be raised, O tree! on the surface of the soil ; thou who hast well lain 
(on the ground), grant splendour to the carrying up of the [75] sacrifice 
(to heaven).” This (verse) is appropriate to (the occasion of) erecting 
the Yapa (for it contains the words: “ be raised !”’). What is appropriate 
in the sacrifice, that is sure of success. (The words) “‘ on the surface of the 
soil’? mean the surface of that soil over which they raise the Yupa. (By 
the words) “thou hast lain well, grant us,” &c., the Hotar asks for a 
blessing (from the Yfipa). 


(The Hotar repeats :) samiddhasya srayamanah ” (3.8, 2), 2.€., “ placed 
before the (fire) which is kindled (here), thou grantest the Brahma power, 
which is indestructible and provides with abundance offspring. Stand 
erected, driving far off our enemies (amaitz), for our welfare.” By the 
words: “placed before,” &c., he means: placed before it (what is kindled, 
the fire). By the words: ‘‘ thou grantest,”’ &c., he asks for a blessing. 
The wicked enemy (amati) is hunger. By the words: “ driving far off,” 
&c., he frees the sacrifice as well as the sacrificer from hunger. By the 
words: “stand erected, ” &c., he asks for a blessing. 


(The Hotar repeats the mantra:, érdhva a gu na dtaye (1, 36, 13), 4.€., 
“Stand upright for our protection just as’ the sungod! Being raised, be 
a giver of food, when we invoke thee in different ways (metres), whilst the 
anointing priests are carrying on (the sacrifice).” (As to the expression), 
deva na savitd, “just as the sungod, ” the (particle) na has with the gods 
the same meaning as om (yes) with these (men) ; 3 3t means iva, “ like as.” 
By the words, [76] “ being raised, be *a giver of- food,” he calls 
him (the Yfpa) a dispenser of food; he is giving them (men) grain ; 
he dispenses (sanott) it. The words, “ amjayo vaghatah” (the anointing 
priests are carrying) mean the metres ; for by their means the sacrificers 
call the different gods: ‘‘ Come to my sacrifice, to my sacrifice!’ If many, 
as it were, bring a sacrifice (at the same time), then the gods come only to 
the sacrifice of him, at which (there isa Hotar), who having such a 
knowledge repeats this (mantra). | 

(The Hotar then repeats:) “‘drdhvo” nah pahi’ (1, 36, 14), t.e., 


* Sdyana refers the demonstrative pronoun esém to the Vedas. But there is no 
sufficient proof to show that the three Vedas are hinted at in this demonstrative. It 
stands in opposition to deviindm ; thence it, can only refer to men. The meaning of the 
explanatory remark, that “na has with the gods the same meaning as om (yes), with 
men," is, that na is here no negative particle, as is generally the case, but affirmative, 
excluding negation, just as om, which is used for solemn affirmation. 

‘ This and the preceding verse properly refer to Agni, and not tothe Yfpa,as the 
contents of both clearly show, They form part of a hymn addressed to Agni, They 


“ (Standing) upright proteet us from distress ; with thy beams burn down 
all carnivorous beings (ghosts). Make us (stand) upright, that we may 
walk and live! Mayst thou as messenger carry (our offerings) to the gods! 
The wicked carnivorous beings are the Raksas. He calls upon him (the 
Ydpa) to burn the wicked Raksas down, (In the second half verse) the 
word charathdya, “that he might walk,’’ is equivalent to charandya, “for 
walking.” 

(By the word *'to Hve’’} he rescues the sacrificer, even if he should 
have been already seized, as it were (by death), and restores him to (the 
enjoyment of) the whole yearn, (By the words:) “ mayst thou carry,” &c., 
he asks for a blessing. 


(The Hotar then repeats :) “ jdto jdyate sudinatve,” &c. (3, 8, 5), ¢. &, 
‘After having been born, he (the Ydpa) is growing (to serve) in 
the prime of his life the [77] sacrifice of mortal man. The wise 
are busy in decorating (him, the Ydpa) with skill. He as an eloquent 
messenger of the gods, lifts his voiee (that it might be heard by the 
gods).” He (the Yfpa) is called jata, %.¢.,- born, because he is born 
by this (by the recital of the first quarter of this verse). (By the 
word) vardhamana, i.¢, growing, they make, him (the Yapa) grow in 
this manner. (By the, words:) punanti (i.e, toclean, decorate), they 
clean him in this manner. (By the words:) “he as an eloquent 
messenger, &c.,” he announces the Yfipa (the fact of his existence), 
to the gods. 

The Hotar then concludes (the ceremony of anointing the sacrificial 
post) with the verse “ yuvd suvdsdh parivitah ” (3, 8, 4.), ze, “ the youth,® 
decorated with, ribands, has. arrived ; he is finer (than all trees) which ever 
grew ; the wise priests raise him up under recital of well-framed thoughts 
of their mind,” The youth decorated with ribands, is the vital air (the 
soul), which is ‘covered. by the limbs of the body. ° (By the words :) “ he is 
finer,” &¢,, he means, that he (the Yapa) is becoming finer (more excellent, 
beautiful) by this.(mantra), By the wise priests (Kavis) those who have 
repeated the hymns are to be understood. Thus by this (mantra) they 
raise him up. . 

When the Hotar has repeated these seven verses, which are com- 


appear to, have, been, selected for being applied to. the Yapa, only on account of the word 
“ardhog,” “erected, upwarda, being, mentioned: in them. The Ypa, when standing: 
upright, required mantras, appropriate. to its position, and these appear to, have been 
the only. available ones, serving this purpose, 

* There is a pun between. yuvd, young, & youth, and: Yipa. By this “ youth ” the: 
Ydapais to be understood. 


* The limbs of the body are to correspond with the ribands to be put on the Yapa. 
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plete in their form (corresponding to the ceremony for which they are 
used), the sacrifice is made successful ; that is, the formis complete, when 
the verse recited alludes to the ceremony which is being performed. Of 
these seven (verses), he recites the first thrice, and the last thrice ; [78] 
that makes eleven. The Tristubk (metre) namely consists of eleven sylla- 
bles (2.e., each quarter of the verse). Tristubh is Indra’s thunderbolt.’ He 
who has such a knowledge prospers through these verses which reside in 
Indra. By repeating the first and last verses thrice, he ties together both 
ends of the sacrifice to fasten and tighten them, in order to prevent (the 
sacrifice) from slipping down. 
Se 


(Speculations on the Yipa, and the Meaning of the Sacrificzal Animal.) 


They (the theologians) argue the- question: Is the Yipa to remain 
standing (before the fire), or is it to be thrown (into the fire)? They 
answer:) For him who desires cattle, it may remain standing. (About 
this the followingstory isreported). Once upon a time cattle did not 
stand still to be taken by the gods forfood. Having run away, they stood 
still (and turning towards the gods), said repeatedly: Youshall not ob- 
tain us! No!no! Thereupon the gods saw that Ytipa-weapon which they 
erected.. Thus they frightened the animals, which then returned to them. 
That is the reason, that up to this day, the (sacrificial) animals are turned 
towards the Yipa, (i.e, the head being bent towards the sacrificial post to 
which they are tied). Then they stood still to be taken by the gods for 
their food. The (sacrificial) animals of him who has such a knowledge, 
and whose Yapa stands erected, stand still to be taken by him for his 
food. [79] He (the Adhvaryu) should afterwards throw the Yapa of that 
sacrificer who desires heaven. (into the fire). For the former (sacrificers), 
actually used to throw the Yitipa (into the fire), after it had been used for 
tying the sacrificial animal to it. For the sacrificer is the Yapa, and the 
bunch ® of Darbha grass (prastara) is the sacrificer (also), and Agni is the 


a 
7 The Yipa represents Indra’s thunderbolt, see 2, 1. Thence the author is anxiously 
looking outfor a relationship between the Ydpa and anything belonging to Indra. Here 
he finds it inthe circumstance, that, if the repetitions are counted, the number of the 
mantras required for the ceremony of anointing, raising, and decorating the Ydpa, 
amounts to eleven, which is the principal number of Indra's sacred metre, Trigtubh. 

* Atthe beginning of the sacrifice the Adhvaryu makes of the load of Darbha or 
sacred grass, which has been brought to the sacrificial compound, seven musiis or bun- 
ches, each of whichis tied together with a stalk of grass, just as the Baresma (Barsom) of 
the Parsis. The several names of these seven bunches are: (1) yasamadna musti, the 
bunch kept by the sacrificer himself in his handas long as the sacrifice lasts. (2) 
Three bunches form the Barhis, or the covering of the Vedi on which the sacrificial 
vessels are put, These are unloosened and spread all over the Vedi. (3) Prastara. This 
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womb of the gods. By means of the ‘nvocation offerings (4hutz), the sacri- 
ficer joins the womb of the gods, and will go with a golden body to the 
celestial world ° 

The sacrificers who lived after the ancient ones, observed that the 
svaru," being a piece of the Yfipa (represents the whole of it). He (who 
now brings a sacrifice) should, therefore, throw it, at this time, afterwards 
(into the fire). In this way, any thing obtainable through the throwing of 
the Yiipa (into the fire), as well as that one obtainable through its re- 
maining standing, is obtained. 

[ 80] The man who is initiated (into the sacrificial mysteries) offers 
himself to all deities.: Agni represénts all deities, and Soma represents all 
deities. When he (the sacrificer) offers the animal to Agni-Soma," he 
releases himself (by being represented by the animal) from being offered 
to all deities.22 ; 

They say: the animal to be offered to Agni-Soma, must be of two 
colours,?* because it belongs to two deities. But this (precept) is not to be 
attended to. A fat animal is to be sacrificed ; because animals are of a 
fat complexion, and the sacrificer (if compared with them) certainly 
lean. When the animal is fat, the sacrificer thrives through its marrow. 

They say : “do noteat from the animal offered to Agni-Soma.” Who 
eats from this animal, eats from human flesh ; because - the sacrificer re- 
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bunch, which must remain tied, is put over the Darbha of the Vedi. (4) Paribhojani, From: 
this bunch the Adhvaryu takes a handful out for each priest, and the sacrificer and his 
wife, which they then use for their seat. [5) Veda. This bunch is made double in its first 
part ; the latter part is cut off and has to remainon the Vedi ; it is called parivdsana. 
The Veda itself is always wandering from one priest to another, andis givento the 
sacrificer and his wife. It is handed over to the latter only when one of the priests 
makes her recite a mantra. In our passage here, prastara cannot mean the bunch which 
is put on the Vedi, but we must understand by it the Yajamanu mustt. 

® If the Yapa represents the sacrificer, then his ascent to heaven is effected by 
the throwing into the fire ofthe former. 
w Svaru means “ shavings.” A small piece of the Yfpa is put into the Juhu (gacriff- 
cial Jadle) and thrown into the fire by the words : “may thy smoke go to heaven.” 

1 The name of the animal, or animals, sacrificed on the day previous to the Soma 
festival, as well as that of the day itself, is Agnisamfya. 


12 The same ideais expressed in the Kauasitaki Bra4hmanam 10, 3. sianarat Tq 


sreaanaaaa figa aagmaaisiivdia waana seaftesaa fanaa aa ara 
Prema ward AAT AEN, aes alwtarg, ic, Ho who is initiated (into the sacrificial 
mysteries) falls into the very mouth of Agni-Soma (to be their food). That is the reason, 
that the sacrificer kills on the day previous to the Soma festival an animal being devoted 
to Agni-Soma, thus redeeming himself (from the obligation of being himself sacrificed.) He 
then brings his (Soma) sacrifice after having thus redeemed himself, and becéme free from 
debts. Thence the sacrificer ought not’to eat of the flesh of this (animal). 
4» ‘WLite and black according to Séyana, 
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leases himself (from being sacrificed) by means of the animal.” But this 
(precept) is not to be attended to. 


The animal offered to Agni-Soma is an offering to Vritraghna (Indra). 
For Indra slew Vritra through Agni-Soma. Both then said to him: “Thou 
hast slain Vritra through us, let us choose a boon from thee.’’ Choose 
yourselves, answered he. Thus they [81] chose this boon from him. 
Thus they receive (now as their food) the animal which is sacrificed the 
day previous to the Soma feast. 

This is their everlasting portion chosen by them. ‘Thence one ought 
to take pieces of it, and eat them. 
Py 


(The Aprt verses.) 


The Hotar repeats the Apri verses. These are brightness and sacred 
knowledge. Through brightness and sacred knowledge the Hotar thus 
makes thrive the sacrificer. 

[82] (First) he recites a Yajy4 verse for the wooden sticks (samidhah) 

which are used as fuel.” These are the vital airs. The vital airs kindle 
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4 The so called Apré verses, i,e., verses of invitation, occupy at the animal sacrifice 
the same rank which the praydjas have at the Istis. By means of them certain divine 
beings (who do not get any share in the principal part of the sacrifice) are invited and 
satisfied chiefly with butter. The number of these praydjas or Apri verses varies 
according to the Istis, of which they are the introductory part. At the common Istis, 
such as Darsa-piirnima, there are five (see A&v. Sr. 8. 1,5), at the Chaéturmdsya-ist{i we 
have nine (Asv. 2, 16), and at the Pasu-isti (the animal sacrifice) there are eleven used 
(ASv. 8,2), The number of the latter may, however, rise to twelve, and even thirteen 
(See Max, Miller's History of Ancient Samskrit Literature, p. 464). At all Pray4jas, at 
the common Istis as well as at the sacrificial sacrifice, there is a difference In the second 
deity. Certain Gotras must invoke Taniénapdat, others must choose instead of this deity 


Nardéamsa, This is distinctly expressed in the words aqaurgn mere altafa friar 
(sas: ) was aes Dasara qua a aIsaeaaafa sat. (Asv, 1,5), 
i.c., the second Prayaja mantra (at the Darsa Pfarniméa Isti) is: “may Tandnapat, O 
Agni, taste of this melted butter; but a different mantra is used by the Vasistas, 
Sunakas, Atris, Vadhryasvas and individuals belonging to the royal caste. They use the 
mantra: May Nardsatasu, O Agni! taste of the melted butter!” On the distribution of 
the ten Apri hymns of the Rigveda Samhita, according to the Gotras, see Max. Miller's 
History of Ancient Samskrit Literature, p, 466. It clearly follows from this distinction 
between the invocation of the two deities Tanénapdt and Nardsumsa (both representing a 
particular kind of Agni), that certain Gotras regarded Tandinap4t, others Narésamsa as 
their tutelary deity, or rather as one of their deified ancestors. These Apri verses seemed 
to have formed one of the earliest part of the Aryan sacrifices; for we find them in the 
form of Afrigén also withthe Parsis. See my ‘ Essays on the Sacred language, Writings 
and Religion of the Parsis. p. 241. 

* The formula by which each Apri verse is introduced, is grasa. For each 
verse thereis a separate praisa, i.e, order, requisite. This is given by the Mattrd- 
varuva priest of the Hotar, which always begins with the words glade, and the 
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this whole universe (give life to it). Thus he pleases the vital airs and 
puts them into the sacrificer. 

He repeats a Yajyd verse for Taninapdt. The air inhaled (prana) is 
Tanfinapat, because it preserves (apdt) the bodies (tanvak).* Thus he 
pleases the air inhaled, and puts it into the sacrificer. ; 

He repeats a YAjya verse for Nardsamsa. Nara means offspring, 
sarhsa speech, Thus he pleases offspring and speech, and puts them into 
the sacrificer. 

He repeats the Yajy& for Ilak. IJlah means food. Thus he pleases 
food and puts food into the sacrificer. 

He repeats a YAajy& for the Barhis (sacred grass). Barhis is cattle. 
Thus he pleases the cattle and puts it into the sacrificer. 

He repeats the YAjya for the gates (of the sacrificial place). The 
gates are the rain. Thus he pleases (fertility) and puts it into the 
sacrificer. 

He repeats the YAjya for Dawn and Night. Dawn and Night are 
day and night. Thus he pleases day and night and puts them into the 
sacrificer. 

He repeats a Yajya for the two Divine Hotars.” [83] The air inhaled 
and exhaled are the two Divine Hotars. Thus he pleases them and puts 
them into the sacrificer. 

He repeats a Yajya for three goddesses." These three goddesses are 
the air inhaled, the air exhaled, and the air circulating in the body. Thus 
he pleases them and puts them into the sacrificer. 

He repeats a Yajy4for Tvastar. Tvagtaér is speech. Speech shapes 
(tastz), as it were, the whole universe. Thus he pleases speech, and puts 
it into the sacrificer. 

He repeats a Yajy4 for Viet (trees). Wanaspati is the life. Thus 
be pleases life and puts it into the sacrificer. 

He repeats a Yajya for the Sudhdkritis.” These are a firm footing 
‘Thus he puts the sacrificer on a firm footing. 


name of the respective deity aftra rots qaqa, &e.,in the accusative. See Vajasaneya 
Samhita 21, 29-40. 

“This etymology is apparently wrong. Sf&yana ‘explains it in a similar way by 
Sarirum na padtayati, he does not make fall the body. , 

“They are, according to Sdyana's Commentary. on the Rigveda Samhita, i. p. 162 
(ed. Miiller), the two Agnis, i.e,the fire on earth, and that in the clouds. Bee also 
Madhava's Commentary on the Vajasaneya Samhita, p. 678, ed. Weber. 


“They are: Ild (food), Sarasvaté (speech), and Mahé or Bhdrati (earth). See Vajasa- 
neya Samhita 21, 87. 


"In the last Prayaja, at every occasion, there occurs the formula sva@hd along with 
all the deities of the respective I:ti, of whichthe Prajiyas form part. There are ag 


of 


He ought to repeat such Apri verses, as are traceable to a Risi (of 
the family of the sacrificer), By doing so the Hotar keeps the sacrificer 
within the relationship (of his ancestors). 


. 5. 
[S84] (The Carrying of Fire round the Sacrificial Animal.) 


When the fire is carried round” (the animal) the Adhvaryu 
says to the Hotar: repeat (thy mantras). The Hotar then repeats 
his triplet of verses, addressed to Agni, and composed in the Gayatri 

metre: agnir hota no adhvare (4, 15, 1-3) ae. (1) Agni, our priest, 
is carried round about like a horse, he who is among gods the god of 
sacrifices. (2) Like a charioteer Agni passes thrice by the sacrifice ; to the 
gods he carries the offering. (3) The master of food, the seer Agni, went 
round the offerings ; he bestows riches on the sacrificer. 

When the fire is carried round (the animal) then he makes him (Agni) 
prosper by means of his own deity and his own 2, metre. ‘* Ag a horse he 
is carried” means: they carry himasif he were a horse, round about. 
Like a charioteer Agni passes thrice by the sacrifice means: he goes 
round the sacrifice like a charioteer (swiftly). He is called vajapatz 
(master of food) because he is the master of (different kinds of) food. 

The Adhvaryu says: give Hotar! the additional order for despatching 
offerings to the god.” 

(85) Then the Maitravaruna proceeds to give his orders by the 
words: may Agni be victorious, may he grant (us) food ! 

They ask: why does the Maitrévaruna proceed to give his orders, 
if the Adhvaryu orders the Hotar.to recite? (The answer is:) The 
many svihds as there are deities mentioned. The pronunciation of this formula is called 


suadhikritt, Besides the regular deities, there are mentioned the devd d/yapa, ie, the 
deities who drink melted butter. To make it clear, I write out the fifth Prayaja of the 
Diksaniyalsti—@g autad caret eaqrer Gt <arernmfem caret @ar ssa 
BIA BT BMISTEQ sayeT alae: i.e, (may the Gods) for whom we sacrifice, Agni, Soma, Agni- 
Visnu, and the gods who enjoy melted butter, become pleased and eat of (this) melted 
butter, “each of them being invited by (Svdha)”.—Sapta hautra. The latter means 
nothing but “‘ well spoken” (the evdypeiv of the Greeks). 
‘ 70This ceremony is called paryagnikriyé and is performed by the Agnid priest. He 
takes a firebrand from the Ahavaniya fire and carries it to the right side, thrice round 
the animal which is to be sacrificed. 
71Acni himself is the deity of the hymn in question; it isin Agni’s metre, t.e., 
Gayatri. 
. 232 This second praisa, or orderof one of the Hotars, who is here the Maitravaruna 
to the Hotar to repeat his mantras, 1s called upapraisu At the Animal, as well as at the 
Soma sacrifices, the orders for repeating tie Yajya mantras are given by the Maitr4- 
varuna. As symbolof his power, he receives a stick which he holds inhis hand, The 
Adhvaryu gives at these sacrifices only the order for repeating the Anuvaky§as. 
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Maitr&évaruna is the mind of the sacrifice; the Hotar is the speech of the 
sacrifice ; for speech speaks only if driven (sent) by the mind ; because an 
other-minded?° speaks the speech of the Asuras which is not agreeable 
to the Devas. If the Maitravaruna proceeds to give orders, he stirs up 
speech by means of the mind. Speech being stirred up by his mind, 
he secures the offering to the gods (by preventing the Asuras from 
taking posses100 of it). 


S. 


(The Formula to be Recited at the Slaughter of the Animal. 

See Adv. Sr. S. 3, 3).3? si 

The Hotar then says (to the slaughterers): Ye divine slaughterers, 

commence (your work), as well as ye who are human! that is to say,* he 

orders all the slaughterers among gods as well as among men (to com- 

mence). . 

Bring hither the instruments for killing, ye who are ordering the 

sacrifice, in behalf of the two masters of the sacrifice. 


(86) The animal is the offering, the sacrificer the master of the 
offering. Thus he (the Hotar) makes prosper the sacrificer by means of his 
(the sacrificer’s) own offering. Thence they truly say : for whatever deity 
the animal is killed, that one is the master of the offering. If the 
animal is to be offered to one deity only, the priest should say : medha- 
pataye’® “to the master of the sacrifice (singular)”; if to two deities, 
then he should use the dual “to both the masters of the offering,” and 
if to several deities, then he should use the plural “ to the masters of the 
offering.” This is the established custom. 

Bring ye for him fire! For the animal when carried (to the 
slaughter) saw death before it. Not wishing to go to the gods, the gods 
said to it : Come, we'will bring thee to heaven! The animal consented 
and said : One of you should walk before me. 


if “ mind and speech ”’ are unconnected, 

It is called the Adhrigu-praisa-mantra, i.e, the mantra by which the Adhrigu 
is ordered to kill the animal, The word used for “killer, slaughterer,” is ‘ Samitd,” 
lit, silence-maker. This peculiar term accurately expresses the mode in which the 
sacrificial animal is to be killed. They stop its mouth, and beat it severely ten or twelve 
times on the testicles till itis suffocated. During the act of killing, no voice is to be 
heard. 

13 Hither the sacrificer and his wife, or the two deities, Agnigomau, to whom 
the sacrificial animal is devoted. Say. says: anoth°r Sékh& has Medha-pataye, In 
the Kausitaki Brihmanam 10, 4, there is also the dual. 

“ This change in the formula is called “ha. See Sdyana’s Introduction to Rigveda, 
vol, i, p. 10, 11, ed. Miner, 


59 ° 


They consented. Agni then walked before it, and it followed 
after Agni. Thence they say, every animal belongs to Agni, for it fol- 
lowed after him. Thence they carry before the animal fire (Agni). 

Spread the (sacred) grass! The animal lives on herbs. He (the 
Hotar) thus provides the animal with its entire soul (the herbs being 
supposed to form part of it). - 

The mother, father, brother, sister, friend,.and companion should 
give this (animal) up (for being slaughtered)! When these words 
are pronounced, they seize the animal which is (regarded as) entirely given 
up by its relations (parents, &c.). 

Turn its feet northwards ! Make its eye go to the sun, dismiss its breath 
to the wind, its life to the air, its hearing to the directions, its body to the 
earth. [87] In this way he (the Hotar) places it (connects it) with these 
worlds. 

Take of the skin entire (without cutting it). Before opening the 
navel, tear out the omentum! Stop its breathing within (by stopping its 
mouth)! Thus he (the Hotar) puts its breath in the animals. 

Make of its breast a piece like aneagle, of its arms (two pieces, like) 
two hatchets, of its forearms (two pieces, like) two spikes, of 2s shoulders 
(two pieces, like) two kasyapas, 14 its loins should be unbroken (entire) ; 
(make of) its thighs (two pieces, like) two shields, of the two kneepans (two 
pieces, like) two oleander leaves; take out its twenty-six robs according 
to their order; preserve every limb of it in tts integrity. Thus he bene- 
fits all its limbs. 

Dig a ditch in the earth to hide its excrements. The excrements 
consist of vegetable food; for the earth is the place for the herbs. 
Thus the Hotar puts them (the excrements) finally in their proper place. 


vf 


Present the evil spirits with the blood! For the gods having de- 
prived (once) the evil spirits of their share in the Haviryajfas ‘such as 
the Full-and New-moon offerings) apportioned to them the husks and 
smallest grains,’° and after having them turned out of the great sacri- 
fice (such as the Soma and animal sacrifices), presented to them the 
blood. Thence the Hotar pronounces the words: present the evil spirits 
with the blood! By giving them this share he 88 “deprives the evil spirits 


Dons ga al ac ia Se a Sr Sle ge ae ee 
% Probably another name for kirma, 1.e., tortoise. See Satapathabrahm. Ue be ee 
16 The priest having taken these parts, addresses them as follows: ‘' Thou art the 
share ofthe evil spirits!’ By these words he throws them helow the black goat-skin 
(always required at the sacrifices,) So do the Apastambas,—Sdy. 
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of any other share in the sacrifice.1*° They say : one should not address 
the evil spirits at the sacrifice, any evil spirits, whichever they might be 
(Raksas, -Asuras, &c.); for the sacrifice is to be without the evil spirits 
(not to be disturbed by them). But others say: one should address 
them; for he who deprives any one, entitled to a share, of this share, will 
be punished (by him whom he deprives); and if he himself does not 
suffer the penalty, then his son, and if his son be spared, then his 
grandson, will suffer it, and thus he resents at him (the son or grandson) 
what he wanted to resent at you. a 

However, if the Hotar addresses them, he should. do so witha 
low voice. For both, the low voice and the evil spirits, are, as it were, 
hidden. If he addresses them with a loud voice, then such a one speaks 

‘in the voice of the evil spirits; and is capable of producing RAkgas-sounds 
(a horrible, terrific voice). The voice in which the haughty man and 
the drunkard speak, is that of the evil’ spirits (Raksas). He who 
has such a knowledge will neither himself .become haughty, nor will 
such a man be among his offspring. y 
Do not cut’? the entrails which resemble an owl (when taking out the 
omentum), nor should among your children, O slaughterers ! or among their 
[$9] offspring, any one be found who might cut them. “By speaking these 
words, he presents these entrails to the slaughterers among the gods as 
well as to those among men. 

The Hotar shall then say thrice : O Adhrigu (and ye others), kill (the 
animal), do zt well; kill wt, O Adhrigdu. After the animal has been 
killed, (he should say thrice :) Far may it’* (the consequences of murder) 
be (from us). For Adhrigu among the gods is he who silences?® (the 
animal) and the Apdpe (away, away !) is he who puts it down. By speak- 


* According to the Apastamba Sitras, the priest takes the thick ends of tho 
sacrificial grass in his left hand, besmears them with blood, and by the recital of the 
words, raksasam bhaigo st, i.e, “thou art the share of the evil spirits,” he shakes it 
up and down, and pours it out from the middle of the bunch. See also the Hir anyukesi 
Srduta Sitras, 4, 12. 


' Ravigtha is here to be traced to the root ru=lu, to cut, r being put instead of I, 
just as we have here urtika instead of ul#ka,an owl. Sdyanaexplains :lavanam kuruta. 
Ravitd, a cutter, and ravat conjunct., are traced by Say. to the root ru, to roar; but 
there is no reason to take the word here in another sense than rdvigtha in the preceding 
sentence. 

* Apdpa. This formula is evidently nothing but the repetition of the particle apa, 
away! It was very early misunderstood, as we may see from the very explanation given 
of it by the author of our Brahmanam ; for he takes it as up@pah, ue, guiltless, and makes 
it the name of one of the divine slaughterers, 

1° Heis the proper Samité or silencer. 
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ing thosé words, he surrenders the animal to those who silence it (by 
stopping its mouth), and to those who butcher it. - 

The Hotar then mutters (he makes japa): “O slaughterers! may all 
good you might do abide by us! and all-mischief you might do go 
elsewhere.” The Hotar *° gives by (this) speech the order: (for killing 
the animal), for Agni had given the order for killing (the animal) with 
the same words when he was the Hotar of the gods. 

By those words (the japa mentioned) the Hetar removes (all evil 
consequences) from those who suffocate the animal and those who butcher 
it, in all that they might transgress the rule by cutting one [90] piece too 
soon, the other too late, or by cutting a too large, ora too small piece. 
The Hotar, enjoying this happiness, clears. himself (from all guilt), and 
attains the full length of his life (and it serves the sacrificer) for obtain- 


ing his full life. He who has such a knowledge, attains the full length 
of his life, 
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(The Animals fit for being Sacréfioed. The Offering of the Puroddsa, 
formingpart of the Animal Sacrifice.) 

The gods killed a man for their sacrifice. But that part in him; 
which was fit for being made an.offering, went out and entered.a horse. 
Thence the horse became an animal fit for being sacrificed. The gods 
then dismissed that man after that part which was only fit for being 
offered had gone from him, whereupon he became deformed. ™* ~ 

The gods killed the horse ; but the part fit for being sacrificed (the 
medhe) went out of it, and entered an ox; thence the ox became an animal 
fit for being sacrificed. The gods then dismissed (this horse) after the 
sacrificial part had gone from it, whereupon it turned to a white deer. 

The gods killed the ox; but the part fit for being sacrificed went 
out of the ox, and entered a sheep ; thence the sheep became fit for being 
sacrificed. The gods then dismissed the ox which turned to a gayal 
(bos goaevus). 

The gods killed the sheep ; but the part fit for being sacrificed went 
out of the sheep, and entered [91] a goat; thence the goat becarne fit for 

70 The Hotar must recite at the sacrifice the whole formula, from ‘“ Ye divine 
slaughterers,” &c. The whole of it, consisting of raany so called Prdigas or orders ought 
properly to be repéated, by the Adhvaryu, who generally calls upon the different priests 
to do their respective duties, This exception to the rule is here explained by a reference 


to what Agni, the model Hotar, had once done when officiating at a sacrifice brought by 
the gods, 


™ In the original : kimpurusa. According to the original etymological meaning, the 
word signifies ‘a deformed or low man.” In later mythology, the kimpurugas or kinnaras 
were attached to Kuvera, the god of treasures, They were regarded as musicians. But 
this meaning is certainly not applicable here. The author very likely means a dwarf. 
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being sacrificed. The gods dismissed the sheep, which turned to a camel. 

The sacrificial part (the medha) remained for the longest time (longer 
than in the other animals) in the goat; thence is the goat among all these 
animals pre-eminently fit (for being sacrificed). 


The gods killed the goat; but the part fit for being sacrificed went out 
of it, and entered the earth. Thence the earthis fit for being offered. 
The gods then dismissed the goat, which turned to a Sarabha.?? 


All those animals from which the sacrificial part had gone, are unfit 
for being sacrificed, thence one should not eat (their flesh).?* 

After the sacrificial part had entered the earth, the gods surrounded 
it (so that no escape was possible). It then turned to rice. When they 
(therefore) divide the Purodada into parts, after they have killed the 
animal, then they do it, wishing “‘might our animal sacrifice be per- 
formed with the sacrificial part (which is contained in the rice of the 
Purodasa)! might our sacrificial part be provided with the whole 
sacrificial essence!”’ The sacrificial animal of him who has such a know- 
ledge becomes then provided with the sacrificial part, with the whole 
sacrificial essence. 


[92] (The Relation of the Rice Cake Offering to that of Flesh. 
The Vapa and Puroddsa Offerings). 


The Purodaésa (offered at the animal sacrifice) is the animal which 
is killed. The chaff and straw of the rice of which it consists are the 
hairs of the animal, its husks ** the skin, its smallest particles the blood, 
all the fine particles to which the (cleaned) rice is ground (for making, 
by kneading it with water, a ball) represent the flesh (of the animal), and 
whatever other substantial part?5 is in the rice, are the bones (of the 
animal). He who offers the Purodasa, offers the sacrificial substance of 
all animals (for the latter is contained in the rice of the Purodasa). 
Thence they say: the performance of the Purodida offering is to be 
attended to. 


133 A fabulous animal, supposed to have cight legs, and to kill lions. 

~~ That is tosay: all beings who owe their origin to a loss of the sacrificial part in 
a higher species of the same class, such as the dwarf, the gayal, the camel, &c., arc unfit 
to be used as food. Hore is a hint given as to why certain animals are allowed and others 
prohibited to be eaten. We see from this passage clearly, that animal food was 
very extensively used in the Vedic times, 

“ The husks, tusa, fall off when the rice is beaten for the first time; the thinnest 
particles, which fall off, when the grains are complctely made bare and white by conti nucd 
beating, are called phalikaranas. 

* Kifichitkam sdram. Kirichitaka is an adjective of the indefinite pronoun Kiichit, 
having, a8 Say. remarks, the sense of “ all,” 
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Now he recites the YAajyA for the Vap& (which is about to be offered) : 
yuvam atdna divi, z.e. Ye, O Agni and Soma, have placed, by your joint 
labours, those lights on the sky ! ye, Agni and Soma, have liberated the 
rivers which had been taken (by demons:, from imprecation and defile- 
ment. (Rigveda 1, 93, 5.) 


The man tho is initiated into the sacrificial mystery (the Dtksita) 
is seized by all the gods (as their property). Thence they say: he 
should not eat of a thing dedicated (to the gods).7*- But others 
say: he should eat when the VapA is offered; for the Hotar 
[93] liberates the sacrificer from the gods by (the last words of the mantra 
just mentioned): “Ye, Agni and Soma, have liberated the (rivers) which 
had been taken.’ Consequently, he becomes a sacrificer (a yajaména), 
and ceases to belong as a Diksita exclusively to the gods.’ 


Now follows the Yajy4 verse for the Purodada (mentioned : adnyam 
divo mdtarigva (1, 93, 6), 7.e., Matarigv& brought from heaven another 
(Soma),7*° and the eagle struck out another (Agni, fire) of the rock, &e. 
(On account of the meaning of the last words “and the eagle,” &c., the 
verse is used as YAjy& for the Purodasa offering.} For it expresses the 
idea, that the sacrificial essence had gone out and had been taken away 
(from man, horse, &c.), a8 it were, just as (Agni) had come out (of the 
rock). 


With the verse : Taste (O Agni) the offerings, burn them well, &c., 
(3,54, 22), the Hotar makes the Svistakrit of the Purodaia. By this 
mantra the Hotar makes the sacrificer enjoy such an offering (to be 
granted by the gods in return for the gift), and acquires for himself food 
and milky essences. : 


He now calls the I/d (and eats from the Purodaga). For Il@ means 
cattle ; (by doing so) he therefore calls cattle, and provides the sacrificer 
with them. 


Senn nnn nnn aU E Ena ESET 
2 The text offers some difficulties; it literally means: he should not eat of the 
Diksita, which latter word can here not be taken in its usual sense, ‘one initiated into 
the sacrificial rites,” but in that of a thing consecrated to thegods. Sf&y. gets over the 
difficulty by inserting the word grihe after diksitasya, and understands it of a meal to be 
taken in the house of a sacrificer when the Vapa offering is performed. 


7 Ag a Yajam4na, he is allowed to eat again, 
~ %% [hig refers to the legend of Soma being abstracted from heaven by the G&éyatri, 
in the shape of an eagle, or by MAtarisvA, the Prometheus of the Vedic tradition. See 
Kuhn, Die Herabkunft des Feuers und Gotte rtranks. Ait. Br. 8, 25-27, 


OF 


10. 
(The Offering of Parts of the Body of the Animal. The Manotd). 


The Adhvaryu now says (to the Hotar) : recite the verses appropriate 
to?® the offering of the [94] parts of the sacrificial animal which are cut off 
for the Manotd.°® He then repeats the hymn: Thou, O Agni, art the first 
Manota (6,1). (This hymn being exclusively devoted to Agni), and the 
sacrificial animal belonging to another deity (besides Agni, wz., Soma), 
they ask: Why does he recite verses, (exclusively) addressed to Agni, when 
the sacrificial parts (of the animal) intended for the Manoté are being cut 
off? (The answeris:) There are three Manotds among the gods, in 
‘which all their thoughts are plotted and woven, viz., Vach (speech), Gdus 
(the cow), and Agni, in every one of whom the thoughts of the gods are 
plotted and woven ; but Agni is the complete Manotd (the centre for all 
[95] thoughts); for in him all Manotds are gathered. Jor this reason 
the priest repeats verses as anuvdkyds addresséd to Agni at that occasion. 
By the verse: “O Agni-Soma, eat the food which is waiting (for you) 
&e. (1, 93, 7),” he makes the Yajya to the offering, This verse ensures, 
on account of the words “food” (haviso) and, “waiting for you” 
(prasthitasya), success. For the offering of him who has such a know- 


7 After the Vap& (omentum) and the Purod4ésa, which forms part of the animal 
gacrifice have been thrown into the fire, the Adhvaryus offer different parts of the body 
of the slaughtered animal Most of them are put in the Juhu—ladle, some in the Upabhrit, 
For the Adhvaryu generally holds, when giving an oblation, two ladles, Juha and Upabhrit, 
in his hand, placing the first over the latter. The names of the parts of the body which 
are to besacrificed, are differently stated in the Katiya (6, 7, 6-{1) and Hiranyankesi 
Sutras (4, 14), but they appear to mean always the same parts, They are: the heart, 
tongue, the breast, the two sides (with the ribs which are not to be broken), the liver 
(called yakrit in Kat., and taniman in the Hiranyankesi and Baudhfyana Sutras), the two 
reins (vakkdu in the K.,atasn# in the H. and B. Sutras), the loft shoulder blade (savyam 
dos in H. and B,, savyasakthipir-vanadakam in K.), the right part of the loins, tho middle 
part of the anus. These are put in the Juha. The remainder, the right shoulder blade, 
the third part of the anus which is very small, and the left part of the loins are put in the 
Upabhrit. Besides the penis (varsisthu), the straight gut (vanigtha), and the tail are 
cut off for being sacrificed, Ifthe parts to be given with the Juha and Upabhrit are fried 
and dripped over with melted butter, then is the Hotar ordered to repeat the Anuvikys 
mantra by the words : manotdéydi haviso avadiyamanasya anubrithi, i.e, “repoat a mantra 
to the offering, which has been ent off for the Manoté.” This offering which is called 
the angaydga, is given to the Manoté, the weaver of thoughts, who is said to be Agni. 


*° The word is explained by Sayana as a compound of man and otd, which means, 
literally, the “ weaving of thoughts,” that is, the seat of intelligence. Here itis used as a 
feminine ; but inthe hymn referred to,it is evidently a masculine: prathumd maneté, 


“the first weaver of thoughts,” which means about the same as “ the first poet or priest,’ 
another denomination of Agni. 
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ledge ensures success and goes to the gods (only) by means of all parts 
of a particular ceremony keing well performed.*? 

He gives an offering to Vanaspati’* (the vegetable [96] kingdom). 
Vanaspati is the vital air; therefore, the offering of him who, knowing 
this, sacrifices to Vanaspati, goes endowed with life to the gods. 

He gives an offering to the Svistakrit.°* The Svistakrit is the 
footing on which he finally places the sacrificer. 


8! The verses should be always in accordance with the sacrificial act. 

$2 The offering of melted butter to Vanaspati (in form of the Yfpa) takes place 
immediately after the so-called vasghoma, or the offering of the water in which entrails 
(heart, &c.) of the slaughtered animal have been fried. In the Apastamba Sfitras, the 
performance is thus described as Say. mentions. The Adhvaryu puts a plant on the Juha 
(large ladle), takes once liquid 4jy4 (melted butter), drips it twice about it (the plant),- 
and says to the Hotar: address Vanaspati. He then first repeats an Anuvikya : devebhyo 
vanaspataye. I give here the text of this mantra, which I found in its entirety only in 
the Sapta-h4utra prayoga. 


gat areata edie wary sad wig | sefefuaqean fas wae afe ch 


erst u 

i,¢., Mayst thou, O tree (the Ydpa), with golden leaves of old, who art quite straight 
after having been freed from the bonds (with which thou wert tied), carry up, on the 

paths of right, turning towards the south, the offerings for thy own sake to the gods! 

(The “bonds " refer tothe cord with which the aninial was tied to the Yaopa; they are 

to be taken off. The golden leaves refer to the decoration of the Yapa with ribands. 

“ For thy own sake ;” this offering belongs to himself.) 

After the Hotar has repeated this Anuvakya, the MaitrAvaruna then gives the praisa 
(orders) to repeat the Yajyé mantra by the words : ztar aazacqia, &ec. (See the mantra 
in fallin the Vajasaneya Samh. 21, 46, with some deviations,) 

The Hotar thereupon repeats the Yajyd mantra, which runs as follows: 


G2 ama | aad waa faqa feana agaist fagiqu ae ean fahret 


ete sagraradg atar | atsz 0 
O tree! after having been loosened from the nicely decorated cord, thou, who art experi- 
enced in wisdom and knowledge, carry up to the gods the offerings, and proclaim to the 
immortals the (name of the) giver! 

% After the oblation to Vanaspati follows that to Agni Svistakrit, including all the 
deities of the animal sacrifice, viz., Agni, Soma, Agni-Somdu, Indrdgni, Asvindu’ Vanas pati, 
Deva dadjyapad (deities which drink melted butter). The Anuvakya of the Svistakrit 
oblation i is at the animal sacrifice the same as at other Istis, vu:2: faspfe dargaray (Rigveda 
10, 1, 2, ASv. Sr. S. 1,6). Then follows the praiga by the Maitraévaruna, where the names 
of all the deities of the Isti (as given above) are mentioned. It runs as follows: 

dat aaa feasganare wlawausae cfs: far arama sraeasaes efes: 
frat mrarraadistataesraea sfas: Tat sararreaarfet areata are efas: far srt 
ufraatzgrnea fae: far aameaansqaeqa: frat qitaare qarasanat fran aris 


agama: frat amit age anfearaaramaraiselt gu: Eng Ql wea Madar Twat 
gfaetaas Sapta Héutra (compare VAajasaneya S. 21,47. On the form of the Svistakyié, 
see dav. Er. 8, 1,6), The YAjy& mantra is: gay za (4, 15, 14) which is preceded by 
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He calles Ila.** The cattle are Ia. By calling her, he calls cattle 
and provides the sacrificer with them. 


(97] SECOND CHAPTER. 
(The Remaining Rites of the Animal Sacrifice. The Pratar-anuvdka). 
44. 
(Why fire is carried round the sacrificial animal.) 


The Devas spread the sacrifice. When doing so, the Asuras attacked 
them, intending to put an obstacle in their way (to prevent the successful 
performance of the sacrifice). The attack was made against the sacrificial 
post from the eastern direction, after the animal had been consecrated by 
the Apri verses (see 2, 4), and before the fire was carried round the animal. 
The Devas awoke, and surrounded, for their own protection, as well as for 
that of the sacrifice (the place) with a three-fold wall resembling fire. 
The Asuras seeing those walls shining and blazing, did not venture an 
attack, but ran away. Thus the Devas defeated the Asuras on the eastern 
side as well as on the western. For this reason the sacrificers perform the 
rite of carrying fire round (the animal, when consecrated), and have a 
mantra recited ; for they thus surround (the animal) with a three-fold 
wall, shining like fire, for their own protection and that of the sacrifice. 

After the animal is consecrated, and fire carried around it, they take 
it northwards. They carry before it a firebrand, meaning thereby that 
the animal is ultimately the sacrificer himself ; they believe that he will 
go to heaven, having that light (the firebrand) [98] carried before him. 
And in this way he really goes to heaven. 

The Adhvaryu throws sacred grass (barhzs) on the spot where they 
are to kill the animal. When they carry it outside the Vedi, after having 
consecrated and carried fire round it, they make it sit on the sacred grass 
(barhis). 


ee nnn en enrcennnnen nnn errno Sees 
the dgur: } 3 AAA, and followed by the Vasatkaéra, One of the rules laid down for 
the Svistakrit mantras and the respective praijas, as far ag they are not taken from 
the Samhita of Rigveda, is, that all the deities of the Isti must be mentioned along with 
the expression: fyay aratt +e, beloved residence; the name of the deity always 


precedes it in the genitive. 

24 After the Svistakrit is over, the remainder of the offerings, which are at the 
animal sacrifice, flesh is eaten by the priests and the sacrificer. The Idap4tra in which 
the dish is placed is held up and U4, the personification of food, called to appear. This 


a» 


“calling,” of Ilais always the same. The formulais given in the Asval. Sr. SQtras 1,7: 
gataegat ag feaqo . 


1 Agnidhra is performing this rite. Sce 2, 5, 
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They dig a ditch for its excrements, The excrements consist of 
herbs ; the earth is the proper place for herbs ; thus he puts them at the end 
in their proper place (by throwing them into a ditch, dug in the earth). 

They say : when the animal is the offering, then many parts (of this 
offering) go off (are not used), such as hairs, skin, blood, half-digested food, 
hoofs, the two horns, some pieces of flesh which fall to the ground. (Such 
being the case) in what way then is the deficiency made up ? The answer 
is ; if they sacrifice Purod4sa, divided into its proper parts along with the 
animal, then the animal sacrifice is made complete. When the sacrificial 
essence had gone from the animals, both rice and barley sprang out of it. 
When they offer Purodasa, divided into its proper parts along with, the 
animal, then they should think, “our animal was sacrificed with the 
Sacrificial essence in it ; our animal has been sacrificed in its entirety.” 
The animal of him who has this knowledge is sacrificed in its entirety. 


12. , 
(The Offering of the Drops which fall from the Omentum). 


After the Vap& (omentum) has been torn out (of the belly), they 
br'ng it (to the fire for being fried). The Adhvaryu: causes to drip 
out of a Sruva drops of hot melted butter. When the drops are falling 
[99] (to the ground), the Adhvaryu orders the Hotar to reeite the mantra 
appropriate to the drops (falling down). For the drops belong to all 
deities. He might think, they are not mine. (J, the priest, have nuth- 
ing to do with them); they may, therefore, ae go tothe gods ; (but 
he ought to repeat mantras for them). 

He repeats the Anuvakyd (for the drops:) ‘ “Be favourable to our 
loud voice (to be heard at a distance) which is agreeable to the gods, 
when swallowing our offerings with thy mouth! 0, 75, 1)” By this 
mantra he throws the dropsinto the mouth of Agni. He further repeats 
the hymn: ‘Bring this our sacrifice among the gods”’ (3, 21). By the 
words (of the second pada of the first verse :) “ be favourable to our offer- 
ings, O Jatavedas!” he begs for the acceptance of the olfermgs. In the 
words (in the third pada of the first verse :) “eat, O Agni, the drops 
of the marrow ” (and the) melted butter,” the drops of the marrow and 
the melted butter are mentioned. The words (of the fourth pada of the 
first verse :) “eat, O Hotar, having first taken thy seat!’ mean: Agni 
(for he is the Hotar of the gods) eat, after having taken, &c. 

(In the first half of the second verse :) “ the drops of melted butter 

drip for thee, O purifier, from the marrow,” the drops both of the melted 


2 Rv medas. Sav. understands the Vana. which is ceatainly the right explanation 
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butter and the: marrow are mentioned. (By the second half:) “ grant 
us the best things which are desirable, for worshipping (thee) in the 
proper way,’ he pronounces a blessing. 

(In the first half of the third verse:) “OQ! Agni! these drops are 
dripping melted butter for thee, the wise, who art to be worshipped with 
gifts,” the drops (of marrow) are described as “‘dripping melted butter.” 
[i100] (By the second half:) “thou, the best Risi art kindled; bea 
earrier of the sacrifice !” he (the priest) orders the sacrifice to be successful. 

(In the first half of the fourth verse :) “to thee, O Adhrigu! drip 
the drops of marrow and melted butter, O Agni! thou strong one!” the 
drops both, of the marrow and melted butter, are mentioned. (By the 
second half:) “mayst thou, praised by poets, come (to us) with thy 
brightly shining fame! kindly accept our offerings, O wise!” the priest 
asks the acceptance of the offerings. 

(After the recital of the fifth verses :) “ we offer to thee the most juicy 
marrow (the Vap4), taken out of the midst (of the belly); these drops 
(of melted butter) drip on this thin skin* (the Vapa), carry them 
severally up to the gods!” the priest pronounces the formula Véusat |! 
for the drops (and thus concludes the offering of the drops). 

He then repeats the same formula (the Anuvasatkara as is sacrificing 
the Soma), O Agni, enjoy the Soma! (using instead of “Soma” the word 
‘‘drops.”) These drops belong to all the gods. Thence the rain falls, 
divided in drops, down upon the earth. 

13. 
(On the Sudhdkritis and the Offering of the Vapa). 


They ask: which are the Puronuvikyds, the Praisas and the 
Yajyas for the call: Svaha 4? (The [101] answer is:) The Puronusikyds 


3 From this passage it is clear that by medasin the whole of this hymn, the Vapd 


or omentum is to be understood; for it is called here tvach, i.e. skin, which (allhough 
it is very thin) tt resembles. 

* The author of the Brahm. alludes here toa practice which appoars to he contrary 
to the general rules established regarding the offering of oblations. To make it elear, 
I here extract the passage concerning it from the Manual, used by the seven Hotri 
priests (called Sapta hautra). On pp. 22, 23 of my manuscript is said, that the Hotar, 
after having repeated the hymn addressed to the drops dripping from the Vapé, is re- 
quested by the Maitrfvaruna (who then gives the praisa, i.c., order) to make the 
Bvahas (svdhdhritiz, i.e, the pronunciation of the formula: svihi! of the 4 jJyd@, the medas 
(Vap4) of the drops dripping from the Vap4, of the Svihdkritis in general, and of the 
verses which are addressed to the oblations in the hymn mentioned (imam no yajnam, 8, 21, 
see above). This order the Maitradyaruna concludes by the words: “Svihi! the gods 
pleased with the Ajy4 may first taste the Ajyi! Hotar, repeat the YAjy&!’’ Thercupon 
the MaitrAvaruna repeats a Puronuvékyd for the offering of two portions of Ajya. Then 
the Maitravaruna orders the Hotar to recite two YAjyfis, one for Agni, the other for Somr, 


, 69 


are just the same as those recited (for the drops), the Praisas and the 
Yajyas are also the same. They further ask: which are the deities for 
these Svahakritis? (To this) one should answer, the Visve devdh; for 
there are (at the end) of the YAajy& the words, “may the gods eat the 
oblation over which Svaha! is spoken.” 

The gods conquered by means of the sacrifice, austerities, penances, 
and sacrificial oblations the heavenly world. After the Vap4& had been 
offered, the heavenly world became apparent to them. Regardless of all 
the other rites, they went up to heaven by means of the oblation of the 
Vap& (alone). Thereupon Men and Risis went to the sacrificial place 
of the gods (to see) [102] whether they might not obtain something 
worth knowing. Having gone round about and searched all the place, 
they found nothing but a disembowelled animal lying there. Thence 
they learnt that verily the value of the animal ( for sacrifices) consists only 
in its Vapé, which part is just as much as the whole animal. 

When they, at the third libation, fry the remaining portions (all save 
the Vapa) of the animal and offer them, then they do so, wishing, ‘may 
our sacrifice be performed with many many oblations! may our sacrifice 


be performed with the entire animal!” 
14. 


The oblation of the Vapaé is just like an oblation of ambrosia ; such 
oblations of ambrosia are (besides) the throwing of the fire* (produced by 
the friction of wooden sticks) into the sacrificial hearth, the oblation of Ajy& 
and that of Soma. All these oblations are without an (apparent) body (they 
disappear at once when thrown into the fire). Wuth such bodiless obla- 
tions the sacrificer conquers the heavenly world. The Vapa is just like 
sperm ; for just as the sperm (when effused) is lost Gn the womb), the 
Vapa is lost (disappears in the fire on account of its thinness). Further, 
the Vapé is white like sperm, and, without a substantial body, just as 


a 


in order to induce these deities to,accept the offering given after the recital of the Yajya. 
After having repeated them, he is ordered to repeat the Y4jya& for the medas (Vap4), 
* addressing Agnisomdu. 

Now the deviation from the general adopted rules of the sacrificial practice is, the 
formula Sv4h4 is here several times used without having a proper Anuvaky& and Yajya. 
To this practice some performers of sacrifices had raised some objections. But the author 
of our Brahm, defends the practice, asserting that the Puronuvakyas required for the 

SvahAkritis are included in those mentioned for the drops (p, 99), their praisa is contained 
in the general praisa, in the words : hotar agnim yaksat, may the Hotar recite the Yajya 
for Agni! &c, which formula the different Svah&s follow, one of which is, Sudha 
svdhdkritindm (see above); and their Yajy4 comprised in the general Yajya, which is 
according to the Asval&y. Sutr. 8, 4, the last verse of the Apris#ktd. 


* See Ait, Br, 1, 18. 
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sperm. Blood and flesh making up the substance of the hody, the Hotar 
therefore should say (to the Adhvaryu): cut off all that has no blood. 

The Vap4 oblation must consist of five paris, even if there are only 
four parts (all except the gold plate) at the sacrificer’s disposal. The 
priest first puts * melted [103] butter for the Vap& in the ladle, then 
follows a thin gold plate, the Vap4, the melted butter for the gold plate, 
and (lastly) the dripping of melted butter (on the whole). 


They ask : if there is no gold to be had, what should he do then? 
(The answer is:) he should first put twice melted butter in the ladle, 
then the Vapa, and drip twice hot melted butter on it. The melted 
butter is ambrosia, the gold is also ambrosia. Therefore everything 
wished for (by the sacrificer) when throwing the melted butter and 
the gold (into the ladle), is attainable. Together with the melted 
buiter (to be taken twice), and the gold, the Vapa oblation consists of 
five parts.” 


Man is composed of five parts, viz. hairs, skin, flesh, bones, and 
marrow. The priest having (by the Vapa oblation) made (the sacrificer) 
just such a man (composed of five parts), offers him im Agni, who is 
the womb of the gods. For Agni is the womb of the gods; after 
having grown together in Agni’s womb with the (different other) oblations, 
he then goes up to heaven with a golden body. 


15. 


(On the Repetition of the Pratar-anuvaka, or Harly Morning Prayer, 
on the Day of the Soma Libation.) 


The Adhvaryu orders the Hotar to repeat the mantras appropriate 
for the gods who appear in the early morning. These gods are Agni, 
Usds (dawn), and the Asvins (twilight); they come, if each of them 
is addressed in mantras of seven different [104] metres.° They come 
on the call of him who has such knowledge. 


As Prajépati, when he himself was (once) Hotar, was just about 
to repeat the Pratar-anuvadka, in the presence of both the Devas and Asu- 
ras, he first thought, he will repeat the Pratar-anuvika for our benefit ; 
the latter believed, he will do so for us. He then repeated it for the 
Devas. Thence the Devas became masters of the Asuras. He who has 
such a knowledge hecomes master of his enemy, adversary, and 
"© The technical term for this proceeding isupa-staranam.. ~~ SS 


* The two others are the Vap4 itself and the hot melted butter dripped on it. 


*Toeach of these three deities are mantras in the following seven metres 
addressed : G@yatri, Anustup, Tristup, Brihati, Usnih, Jagati ana Pankti, 
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gainsayer. It is called Pratar-anuvika (morning prayer) ; for PrajApati 
prayed it early in the morning. It is to be repeated in the dead of 
night.® For people follow in their sayings him, who possesses the 
whole speech, and the full Brahma, and who has obtained the leader- 
ship.?° 

Therefore, the Prdtar-anuvika is to be repeated in the dead of 
night: for it must be repeated before people commence talking. 
Should he, however, repeat the Pratar-anuvaika after people have 
commenced talking, he would make the Pratar-anuvaka (which should 
be the first speech uttered in the morning) follow the speech of 
another. (Such being contrary to its nature) it must berepeated in 
the dead of night. He should repeat it even before the voice of 
the cock is heard.'! For all the birds, including the cock, are the 
[105] mouth (the very end) of the goddess Nerrit (destruction, death.) 
If he thus repeats the Pratar-anuvaka before the voice of the cock is heard, 
(he should do so considering) that we cannot utter the sacred words re- 
quired at a sacrifice, should others already (animals or men) have made 
their voices heard. Thence (to avoid this) the Pratar-anuvaka should be 
repeated in the dead of night. Then verily the Adhvaryu should begin 
his ceremonies'* (by calling on\ the Hotar to repeat the Prdtar-anuvika), 
and the Hotar then should repeat it. When the Adhvaryu begins his 
work (by ordering the Hotar to repeat), he begins with Speech, and the 
Hotar repeats (the Pratar-anuvaka) through Speech. Speech is Brahma. 
Thus every wish which might be attainable either by Speech or Brahma’? 
“ys attained. | 

16. 

PrajApati being just about to repeat the Pratar-anuvéka, when he 
was himself Hotar (at his own sacrifice), all the gods were in a state of 
anxious expectation, as to who of them would be first mentioned. Praja- 
pati looked about (and, seeing the state of anxiety in which the gods were, 
thought), if I commence by addressing (the mantra) to one deity only, 
artificially “as the great portion of the night following the day on which the animal 


sacrifice for Agnisomiya had been performed. 

10 The author alludes here to the relation of subjects to the king, and of pupils to 
their teacher. : 

11 By Sakuni only the cock is to be understood. The original form being kakunt, 
we are reminded of the very word “cock.” ‘Great importance is attached to this bird in 
the Zend-Avesta, where it is named paro-dars. 

12 The term used is, updkarott. 

13 S4y. understands here by speech the worldly commen talk, by Brahma the sacred 
speech, the repetition of the mantras. 
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how will the other deities have a share (in such an invocation)? He then 
saw (with his mental eyes) the verse: dpé revatir, 2.2, the wealthy waters 
(10, 30, 12). Apo,2.e. waters, means all deities, and revatih (rich) means 
also all deities. Hethus commenced the Pratar-anuvaka by this verse, at 
which all the gods felt joy: (for each of them thought), he first has men- 
‘tioned me ; they all then felt [106] joy when he was repeating the Pratar- 
anuvaka. He who has such a knowledge (i.e., who commences his Pratar- 
anuvaka by the same verse), commences his Pratar-anuvaka with @ joint 
address to all the gods. 

The Devas were afraid of the Asuras robbing them of their early 
morning sacrifice (the Pratar-anuvaka), for they (the Asuras) were so very 
strong and powerful. .But Indra said to them : ‘‘ Do not be afraid! I shall 
strike them with the three-fold power of my morning thunderbolt.” 
He then repeated the verse mentioned (10, 30,12). This verse is in three 
respects a thunderbolt, viz., it contains ‘“‘ the destroying waters’’!4 (apd nap- 
tryé), it is in the Tristubh (Indra’s metre, and it contains “speech”’® (it is 
recited with a loud voice). With this thunderbolt he struck and destroyed 
them. Thence the Devas became masters of the Asuras. He who has such 
a knowledge, becomes master of his enemy, adversary, and gainsayer. 

They say: he should be the Hotar who produces in this verse (when 
reciting it) the number containing all metres. Thisis the case, if it be 
repeated thrice. This is the production of the metres. 


17. 


He who wishes for long life, should repeat a hundred verses. For 
the (full) life of man is a hundred (years); he has (besides) a hundred 
powers, and a hundred senses.‘* (By repeating one hundred verses) 
[107], the priest secures to the sacrificer his full age, his (mental and 
bodily) powers, and his senses. 

He who wishes for (performing successfully the subsequent great) 
sacrifices, should repeat 360 verses. For the year consists of 360 days; 
such a year (is meant here). The year is Prajapati. Prajapati is the sac- 
rifice. ‘The intelligent Hotar who recites 360 verses, turns (in this way) 
the sacrifice (regarded as adivine being, the mediator between gods and 
men) towards the sacrificer. 


‘In the Anukramanik4, the deity of the song in which this verse oecurs, is called 
Apo naptryah, 
* Vach has the power of destroying, under certain circumstances, the sacrificer. 
” According to Siy,the numberof “a hundred” for the senses igs to be obtained, 
if the senses aro stated at ten, and if to each of them ten tubular vegsels, in which they 
move, are ascribed. 
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He who wishes for children and cattle, should repeat 720 verses. For 
so many days and nights make a year (one of 360 days). Prajapatiis the 
year. Tor, after he is produced (prajayamana), the whole universe is pro- 
duced (prajdyate).17 He who has such a knowledge, obtains, if being born 
after Prajapati (by means of thesacrifice), children and cattle. 


If any one who is not recognized as a Brahman, or one who has a bad 
reputation on account of being charged with crimes, should bring a 
sacrifice, then 800 verses should be repeated. The Géayatri consists of 
eight syllables (three times eight). ‘The gods being of the nature of the 
Gayatri, removed the evil-consequences of sin and crime. He who has 
such a knowledge, removes the evil consequences of sin and crime from 
himself by means of the Gayatri. 


He who wishes for heaven, should repeata thousand verses. For the 
heavenly* world is at a distance of about 1,000 days’ travelling on horse- 
‘back from here (thisearth). (To repeat a thousand verses, is done) for 
reaching the heavenly world everywhere. (He who then wishes) for 
acquisition of things to be enjoyed, and of communion (with the gods), 
should recite an unlimited number (of verses). For Prajapati is [103] 
boundless. To PrajApati belongs the recitation which makes up the 
Pratar-anuvaka. Therein are all desires contained. When he repcais an 
unlimited number (it is done) to obtain fulfilment of all desires. He who 
has such a knowledge, obtains fulfilment of all wishes. 


Thence one should repeat an unlimited’* number (of verses). He 
repeats verses of seven (kinds of) metres for Agni, for there are seven 
worlds of the gods. He who has such a knowledge hecomes successful 
in all of them. He repeats verses of seven (kinds of metres) for Usas; 
for there are seven (kinds of) cattle*’ in villages. He who has such a 
knowledge, obtains these seven (kinds of) cattle in the villages. 


He repeats seven (kinds of verses) for the Agvins; for Speech spoke in 
seven (different tones). In as many tones (#.e., seven} then spoke Speech 
(in all made men). (These seven tones are made) for comprising the 
whole speech (the worldly talk and singing), the whole Brahma. He 
repeats verses for three deities; for three worlds are three-fold. (This 
repetition therefore serves) for conquering (all) these worlds of the 
gods. 


a nn 
11 He is the creator. 
's As many as a Hotar can repeat from after midnight to sunrise. 
* Such as goats, sheep, cows, horses, asses, camels, &c. As the seventh kind, Apastam- 
ba counts man, = 
10 : 
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18. 

They ask : how should the Prétar-anuvaka be repeated ? It is to be 
repeated*° according to the metres (verses of the same metre to be put 
together). The metresare the limbs of Prajadpati. He who brings the 
sacrifice is Prajapati. For the benefit of the sacrificer, the several verses 
of the Pratar-anuvaka are to be recited pada (foot) by pada.*' For cattle 
[109] have four feet, (if he do so) he obtains cattle. He should repeat it by 
half verses. When he repeats it in this way, (then he does so for securing) 
a footing (to the sacrificer). Man has two legs, and animals have four. 
He thus places the two-legged sacrificer among the four-legged animals, ** 
‘Thence he should repeat the Pratar-anuvaka only by half verses. 


They ask: the (metres of the) Prdtar-anuvika being developed, ** 
how do they become then undeveloped? ‘The answer should be: if the 
Brihatt metre is not moved from its centre. : 


Some deities have a share in the invocation offerings, others in the: 
Stomas (the chants of the SAma singers), others in the metrical verses) 
(chhandas) repeated (by the Hotar). By means of the invocation offerings 
(dhutts), one makes pleased those deities who have a share in these offerings, 
and, by means of the chants and recitations, those also who have their 
mpc. the Stomas and metres. He who has such a knowledge, makes 
pleased and well-disposed-both parties of deities (those who have their 
share in the invocation offerings, and those who have theirs in the Stomas 
and metres). 

[110] There are thirty-three gods who drink Soma and thirty-three 


who do not drink Soma. 
The Soma-drinking gods are: eight Vasus, eleven Rudras, twelve 


20 That is to say: he should take together allthe verses in the G4yatri, or in the 
Tri. tubh or other metres, without mixing thom. 
2. There are in most cases four, 


22 Tho four feet of animals are indicated by tho division of each verse into four padas, 
and the two legs of the sacrificer by the stopping of the voice after the repetition of cach 
half verse. 


2 Acy, Sr. Sttr. 4,13 The regular order of metres which commences by GAyatri 
and goes on by Usmih, Anustubh, &e,, based on the increase by four syllables of cach 
subsequent metre, is not kept in the PrAtar-anuvika. U--nih is here not second, but fifth ; 
Anustubh is second The expression vyitlha means, one metro being produced by an 
increase of the number ofsyllables out of the preceding metre. This inerease in the 
Praitar-anuvika goes as far as the fourth mentre, the Grihat?, which is the centro ; 
thon the turn from the lower number to the higher commences again. The first 
turn is Gayatri, Anustubh, Tristubh, and Brihati-; the second Upnih, Jagati, and 
Pankti. -There being after the Brihat? a return to lower numbers, the development is 
stopped : thence the Pratar anuvaka is avyidlha also. 
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Adityas, Praj&pati and Vasgat-kara.e The not-Soma-drinking gods are: 
eleven Praydjas,** eleven AnuyAjas,"" and eleven Upayajas.*° They 
[441] have their share in the sacrificial animal. With Soma, he pleases 
the Soma-drinking deities ; with the animal, those who do not drink Soma. 
Thus, he who has such a knowledge, makes both parties pleased and well- 
disposed. 


Si a hs i ee eee 


24 These are the eleven verses of the Apri hymns, see 2, 4. 

26 At the animal sacrifice, there are eleven Anuy4jas required, This is briefly stated 
in Asv. Er. Sttras 4,6, where, however, in addition to those occurring at a previous 
sacrifice (Chaturmasya Isti), only two are mentioned ; and on refere we to the rules on 
the Chéturmasya Isti (2, 16), we find also, in addition to three which are supposed to ba 
already known, only six mentioned, The three primitive ones aye then to be found in the 
rules on the Darga pfirnima-istis (1,8). The formulais for all Anuyajas the same First 
comes the name of the respective deity in the nominative, then follow the words : vasuvane 
vasudheyasya vet (or vitdm, or vyant#). The first Anuyaja, which is addressed to the 


éarhis, ox sacrificial seat, runs for instance, as follows : aq affagaa qquaet aa 
Lone 


i e, “may the divine sacrificial seat, O giver of wealth (Agni) ! taste of the wealth (food) 
which is to be put by.” The latter expression refers tothe remainder of the sacrificial 
food which had been eaten by the priests and the sacrificer just before the offering of the 
Anuyfjas. The gods are to have ashare in the food already eaten. Foodlis regarded as 
the wealth to be put by; forit serves for the acquisition of vigour and strength. The 
term vasu is frequently used with reference to food at the time of eating the remainder 
of the sacrifice, See 2,27, The order of the Anuy4jah deities at the animal sacrifice is. 
the following: (1) devir dvérah (the gates)>T2) “usdsd-naked (dawn and night), (8) devi 
jostri (satiation), (4) #r7 and dhuti (vigour and oblation), (5) datvyd hotaird (the two divine 
Hotars, i.e., the fireon earth and that in the sky), (6) tisro devir (the three deities : 
Ilé, Sarasvati, and Bhdrati, see 2,5), (7) barhés, (8) nardsamsa (see 2, 5), (9) vanaspati, 
(10) barhir véritindm (the stalks of kusa grass, thrown in water jars, (11) Agni Svigtakrit. 


2* The Upaydjas, or supplementary offerings, accompany the Anuy4djas. At the same 
time that the Hotar is repeating the Anuyaja mantras, and the Adhvaryu is throwing at 
the end of each an oblation into the fire, the Pratiprasthatayr, who is the constant assistant 
ef the Adhvaryu, offers eleven pieces of the guts of the slaughtered animal, and 
accompanies his offerings with eleven Yajusmantras (see them im the V4ajasaneya 
Samhits 6,21, and Taittritya Samh. 4, 3,11). Allconclude with: sudhd. On comparing 
their text inthe V4jasaneya S., with that in the Taittirfya S., we find some differences 
in the order of these mantras. The deities are the same. They are according te the Taitt S. 
the following ones: (1) Ocean, (2) Air, (3) Savitar, (4) Day and Night, (5) Mitravaruna, 
(6) Soma, (7) the Sacrifice, (8) the Metres, (9) Heaven and Harth, (£0)}the Divine Clouds 
(nabhas, invoked for giving rain according to Styana’s commentary on the Taitt. S. vol. i. 
p. 550, ed. Cowell), (12) Agni Vaisvanara. The Kotar has nothing to do with the Upay4jas. 
All is performed by the Pratiprasthatar. We find the whole ceremony minutely described 
in the Hiranyakesi-Srauta-Sttras (4,16, 17). The charcoals for kindling the fire for these 
offerings are taken from the fire which is on the place where the animal is slaughtered. 
These charcoals are (as Iam orally informed) put on the so-called Dhisnya, or small 
fire-place behind which the Hotar is sitting, and which is between the Agnidhra and 
M4rjali fires. On the same place the tail of the animal, the principal part of which 
belongs to the “ wives of gods,” is sacrificed. 


iV 


He concludes with the verse :eabhid usd rusatpasur (5, 75, 9), ie, 
aurora appeared with the roaring cattle. 

They ask: if he repeats three liturgies (kratus)"" addressed to Agni, 
Usas, and the Asvins, how can his concluding (the whole liturgy) with 
one verse only be accounted for? (The answer is:) all three deities are 
contained (in this verse). (The first pada:) “aurora appeared with the 
roaring cattle,” is appropriate to Usis. (The second pada:) “Agni is 
putin atthe proper time,” belongs to Agni. (The second half verse :) 
“O, ye mighty (brothers !), your immortal carriage is yoked, hear my sweet 
voice!” belongs to the Advins. . When he thus concludes with (this) one 
verse, then all three liturgies have their place in it. 


[112] THIRD CHAPTER. 


(The Apo Naptriyam Ceremony. The Updinsu and Antarydma Oblations. 
The Hotar has no share in the Bahispavamana Meal. The Libation for 
Mitraé-Varuna to be mixed with milk. On the Purodésas belonging 


to the Inbations. Hamspankti. Aksara-pankts. Nardsamnsa-pankte. 
Savana-panktt). 


19. 
Story of the Sidra Risi Kavasa*). 


The Risis, when once holding &; sacrificial session on (the banks of) 
the Sarasvati, expelled Kavasa, the (418) son of Ilfiga, from (their) Soma 


eis inten ep nine DL CAEN A A EN 
* Thig term denotes the parts of the Pratar-anuvéka which introduces the Soma 
sacrifice. ‘ 
1Jpn the Kausitaki Brahmanam (12, 3), the story of Kavaga is reported in the 
following way :— 


araan avaeat aaaraa age sagt act Pamala da sigaler aa gas a 
ad mat ae wefan git ae mE: rgaRavediaan Ewa geal d eames ag 
2a Prom ga aRe dt erraaehget aed org arm frdiet 2 a: wets Bw 4 
damad 1 a evtsncee ad Afreg: 1a qe saree after quer argafaar i 


ie, the Risis, called the “middle ones” (Gritsamada, Visvimitra, Vamadeva, Atri, 
Bharadv&ja, Vasistha, seo Asv. Gribya Sftras, 3, 4), hold onee a sacrificial session on 
the Sarasvati. Amongst them there sat Kavasa. These (Risis}) reproached him (that 
he had come among them) saying: “ Thou art the son of a slave girl, we shall neither eat 
nor drink with thee,” Having become angry, he ran to the Sarasvati, aud oblained her 
favour by means of this hymn (pra devutrdé brahmane), She followed him. These Ruigis 
then thought that he was guiltless. Turning to him, they said, “Rigi! acoration be to 
thee, do us no harm! thouart the most excellent among us, for she (Sarasvati) follows 
thee.” They made him the manager of the sacrifice, and thus appeased his wrath. This 
is the importance of Kavasa, and he it was who made that hymn known. 


The occasion on which Kavasa had this hymn revealed to him, is thus related in 
the Kausitaki Brahm. (12, 1): — 
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sacrifice (saying) : How should the son of a slave-girl, a gamester, who is 
no Brahman, remain among us and become initiated (into all sacrificial 
rites)? They turned him out (of the place} into a desert, saying, that 
he should die by thirst, and not drink the water of the Sarasvati. After 
having been driven (from this place), into a desert, he, being vexed by 
thirst, saw (the mantra called) Apo naptriyam: pra devatrd brahmane 
gadtur etu, &c., 2.e., may there be a way leading to the gods for the Brahman 
(may he be received among them). By this means he obtained the favour 
of the waters. They went out (of their house) to (meet) him. Sarasvati 
surrounded him on all sides. Therefore that place is called Parisdrakea 
(from enam-kavasam-parisasdra). As Sarasvati had surrounded him on 
all sides, the Risis said, the gods know him; let uscall him back. All 
consented, and called him back. After having called him back, they 
made Apo naptriyam, by repeating: pra devatra brahmane (10, 30); by 
its means they obtained the favour of the waters and of the gods. He 
who, having this knowledge, makes- the Apo naptriyam,* .obtains the 
favour of the waters and the gods, and conquers the highest world (the 
heavenly-world). 

[114] He should repeat it without stopping. (If he do so) the god 
of rain (Parjanya) will bless his children with incessant rain. Should he 
stop at regular intervals, when repeating (the hymn, as usual), then the 
rain-god would keep away in the clouds the rain from his children. 
Thence it is to be repeated without stopping. If he repeats thrice the 
first verse of this (hymn) without stopping, in this manner the whole (of 
the hymn) becomes repeated without stopping.” 

20. 

(The Ceremony of Mixing the Vasativart and Ekadhand Waters.) 

After having repeated these (first) nine verses (of the hymn, 10, 30)in 
the same order as they follow (one another in the Samhita), he repeats the 


ae eA gU ager wile discatr ages 1; as s T sy wyTa va at aalz 
RA TAAL SAT: Quawaaa s daar saa maifafe sparfiaa ayge 


waite diaear swe U 
Of old the Raksas, the disturbers of the sacrifice, guarded the waters on the bathing 
places. Some persons had come to the waters. Thereupon the Raksas killed them all. 
Kavasa then saw this hymn which comprises fifteen verses: pra devatrd. He then 
repeated it, and by means of it turned the Raksas from the bathing places, and killed 
them. 
7 The priests take water from a river, putting it in anearthen vessel. This water 
serves for squeezing the Soma juice. : 
3 He has to repeat only the first verse thrice without stopping, whilst all remaining 
verses of the hymn may be repeated in the usual manner, For, the repetition of the first 
holds good for the whole remaining part. 
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(11th verse), hinotd no adhvaram, &c , as the tenth, and (after it, he adds the 
10th :) dvarvrétatér, when the waters! filled (in jars) by the Bkadhanins are 
[115] turned away (from the river or tank whence they have been taken 
to the sacrificial compound). When they are seen (by the Hotar), he 
repeats : prati yad Gpé adrisram (10, 30, 13). When the waters approach 
(the Chatvala), thea he repeats the verse: ddhenavak payasd (5, 43). 
When the (Vasativart and Ekadhana) waters are joined together (in the 
Chamasas of the Hotar and Maitravaruna), then the Hotar repeats: sam 
anyd yants (2, 35, 3). 

(To illustrate the origin of this rite, the following story is related.) 

Both kinds of waters, those called Vasativart, which were brought 
the day previous (to the Soma feast), and those called Ekadhands, which 
were brought on the very morning (of the Soma feast), were once jealous 
of one another) as to which should first carry up the sacrifice. Bhrigu, 
becoming aware of their jealousy, bade them to be quiet, with the verse: 
sam anyd yanti, &c. He restored peace among them. The waters of him 
who, having such a knowledge, restores peace among them (in this 
manner) will carry his sacrifice. 

[14146] When (both kinds of waters) the Vasatévarts and the 
Bkadhands are poured together in the Chamasa of the Hotar, he repeats : 
dpo na devtr upayanti (1, 83, 2). Then the Hotar asks the Adhvaryu: 


‘I: gubjoin here a more detailed description of the Apé naptriyam ceremony, 
or the joining of the water jugs. My statements are taken from a Soma prayoga 
(a manual of the Adhvaryu priests), the Hiranyakesi Sraéuta Sdtras, and oral infor. 
mation. After the Hotar has finished the Pritar-anuvdka, the Adhvaryu addresses 
to him the words: “ Ask for (isya) the waters,” to which the Hotar answers: “ Apé. 
naptriya” (calling upon them), The Adhvaryu continues his orders (before the Hotar 
can answer): Chamasa-adhvaryu of the Maitravaruna; come hither! ye Ekadhanins 
(bringer of the Ekadhan& waters) come! Nestar bring the wife (of the sacrificer) ! 
Agnid (Agnidhra), turn the Chamasa (Soma cup) of the Hotarand the vasativar? waters 
towards one another in the Ohdtvdla (a hole, for making ablutions)! The Chamaga- 
adhvaryu of the Maitrfévaruna then brings a Chamasa. The Ekadhanins, i.e, those 
who carry the so-called Hkadhan& waters, then come with three jugs for the 
ekadhand, that the Adhvaryu should first throw one stalk (ekadhana) into the jag, and 
thus consecrate it. Thence these waters are called ekadhands. The Nestar brings 
the wife who holds a juginher hand. After all have come, the Adhvaryu throws one 
stalk of kusa grass into the waters, and after having repeated the mantra, devir apah, 
he puts four sruvafuls of ghee on the stalk, and sacrifices it. The Adhvaryu brings the 
Chamasa of the Hotar and that of the Maitravaruana, in which the Ekadhan& waters are, 
into mutual contact, and puts the Vasativari water jug near it, He pours water from 
it into the Chamasa of the Hotar, and leads it into that of the M aitravaruna, and again 
from that of the Maitravaruna into that of the Hotar. When the waters poured by the 
Adhvaryu from this jug come near the Hotar, the latter asks the Adhvaryu thrice, 
adhvaryo aver apd—Hast thou brought the waters, Adhvaryu? Instead of this formula, 
we find in the Kau. itaki Br, (12, 1,) wear Mfxqr y which means exactly the same. 
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Hast thou obtained the waters? For the waters are the sacrifice. (The 
question therefore means:) Hast thou obtained’ the sacrifice? The 


Advharyu answers : These (waters) are completely obtained. ° This méans : 
see these waters. 


(The Hotar now addresses to the Adhvaryu the following words:) 
“ With these waters you will squeeze, O Adhvaryu, for Indra, the Soma, 
the honey-like, the rain-giving, the inevitably-successful-making’ at 
the end, after having included so many ceremonies (from the first 
to’ the last); (you will squeeze) for him (Indra), who is joined by the 
Vasus, Rudras, Adityas, Ribhus, who has power, who has food, who 
is joined by Bribaspati, and by all gods; (you will squeeze the Soma) 
of which Indra (formerly) drank, slew his enemies, and overcame his 
adversaries. Om!” (After having spoken these words) the Hotar 
rises from his seat (to show his respect). Respect is to be paid to 
the waters by rising, just as people rise to salute a distinguished 
[ 117 ] person whois coming near. Thence the waters are to be 
saluted by rising from the seat, and turning towards them. For, in the 
same manner, people salute a distinguished man. Therefore the Hotar 
must go behind the waters for saluting them. For, the Hotar, even if 
another one brings the sacrifice, has (in this way) the power of earning 
fame. Therefore the repeater (of the mantra) should go behind them. 
When going behind them, he repeats: ambayo yanty adhvabhih (1, 23, 16), 
z.e., the waters which are the friends of the sacrificers come on (various) 
ways mixing their (own) liquid with honey. (In the word madhu, honey, 
there is an allusion to Soma.) Jf aman, who has not tasted (formerly) the 
Soma juice, should wish to earn fame (he ought to repeat this verse). If 
he wishes for beauty, or for the acquirement of sacred knowledge (Brahma 
splendour), he should repeat the verse, amir ya wpa sirye (1, 23, 17). If 
he wishes for cattle, he should repeat, apo devir upahvaye (1, 23, 18). 
thou hast obtained. 


*In the original, Utem anannamur. The formulas appear to be very ancient. 
Ananviamur is an imperfect of the intensive of the root nam. In the Kausitaki 
Brihmanam stands the same formula. 


? Téurdntam. The word, tivra, “ pungent,” is here, n1 doubt, used in a figurative 
sense, as Say. explains it. It means a thing that.is ultimately to the point, that hits at 
its aim, just as the sting of an insect. Say.’s explanation is, on the whole, certainly 
correct. That this is the true meaning, is corroborated by the following word, bahura- 
madhyam, i.e. which has much (t.e., many ceremonies) between the commencement and end. 
Both expressions seem to belong together, forming a sort of proverbial phrase, the 
import of which is that, notwithstanding the many ceremonies, the fruit of the Soma 
sacrifice ig not lost, but ultimately sure. 
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Should he, when repeating all these verses, go behind (the waters), he 
would obtain fulfilment of (all) these wishes. He who knows this, obtains 


these wishes. 
When the Vasaticars, and Ehadhands are being put (on the Vedi), 


then he repeats, imd ayman revatir jiva dhanyé (10, 30, 14); and with the 
verse, dgmann dpahk (10, 30, 15), he concludes when they are (actually) 
put (on the “Ved1). 

21. 


(The Libations from the Upamsu and Antaryama Grahas. 
The Haling in and out of the Air by the Hotar). 


The Pratar-Anuvika is the head of the sacrifice (Soma sacrifice), 
The Upamhsu and Antaryama [118] Grahas’) are the air in- 
haled (prdéna) and the air exhaled (apina’). Speech is the weapon. 
Therefore, the Hotar should not make his voice heard before the 
libations from the Updmdu and Antarydma grahas are poured (into 
the fire). Should the Hotar make his voice heard hefore these two have 


‘Updmsu and Antaryéma are names of vessels from which the two first Soma libations 
are poured into the Ahavaniya fire, ag soon as the juice is obtained by squeezing, 
Both libations which precede those from the other Soma vessels (Aindravayava, &c.) 
poured into the fire of the Uttara Vedi, are not accompanied with mantras recited by the 
Hotar, as all other libations are, bub they are performed by the Adhvaryu, whilst the 
Hotar is drawing in his breath, or haling out the air which was breathed in. When 
doing the first, the libation from the Upanisu graha is poured into the fire ; when doing 
the latter, that from the Antary4ma grahais given. The Adhvaryu repeats some saeri- 
ficial formulas (see the Taittiriya Samhita 1, 4, 2,3), whilst the Totar muttors only the 
two formulas (the technical name of such formulas repeated by the Tlotar is nigada) which 
aro mentioned here (2, 21), and also in the Asv. Sr. Siitras (5, 2). 


In the books belonging to the Yajurveda, we meet the terms updinsu graha and 
upamnsu pitra, and likewise antaryama graha, and antaryéma piira, These terms require 
some explanation. The patra is a vessel, resembling a large wooden jar with but a very 
slight cavity on the top,in which the Soma juice is filled. The graha is a small cup, 
like a saucer, made of earth, and put over the cavity of the Soma vesscl, in order to 
eover the “precious” juice. Tho, bottom of itis first put in water, and a gold leaf placed 
beneath it. There are as many grahas as thore are pAtras; they belong together just as 
cup and saucer, and are regarded as inscparable. The word graha is, however, taken 
often in the sense of the whole, meaning both graha and pdtra. On the different names of 
the grahas required at the three great libations, see the Gruhakinda in the Satap. 
Brahm. 4,and the commentary on the Taittiriya Samhit& (vol. i. p. 598-693 ed. Cowell). 
Tamin posiession of several grahas and patras, 


*At the end of the Pratarfanuvaka, the Hotar must, after having repeated with a 
low voice the mantra, prdnam yachha, &c.,draw in the breath as strongly as he can. 
Then he repeats with a low voice, apdnam yachha, &c., and, after having finished, he 
exhales the air (through the nose) as strongly as hecan, Ie repeats with a low voice, 
vyandya, &e, and when touching the stone by which the Soma for the Updmsu graha is 
squeezed, he is allowed to speak aloud. (Oral information). 
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[119] been poured into the fire, then he would carry off the vital airs of 
the sacrificer by means of the speech, whichis a weapon. For (if he do 
so) some one should say to the Hotar (afterwards), that he has made the 
vital airs of the sacrificer go off, (and he, the Hotar) would lose his life.?® 
It happens always thus. Thence the Hotar should not make his voice 
heard, before the, libations from the UpAmsu and Antaryama grahas are 
poured into the fire. He should, when the libation from the Upamdéu 
graha is given, mutter the words : “ Keep in the air inhaled ! Svaha! (I emit) 
thee, O speech of good call for pleasing the sun (which is thy presiding 
deity).”’ He should then draw in the air, and say (with a low voice): “O 
breath, who goest in (my body), keep in (my body) the breath !’’ He should, 
when the libation from the Antaryama graha is given, mutter the words: 
‘Keep in the air exhaled! Svaha! (I emit) thee, O speech of good call 
for pleasing the sun.” (After having spoken these words) he should hale 
out the air, and say, “ O air, haled out, keep this very air (which is to be 
haled out, in my body).’’ By the words “‘ (J emit) thee (O speech!) for 
the air, circulating (in my body),” he then touches’’ the stone used to 
squeeze the Soma juice for the UpAmsu graha, and makes his voice heard. 
This stone to squeeze the Soma juice for the Upaznsu graha is the soul. 
The Hotar, after having put (thus) the vital airs in his own self, emits his - 
voice, and attains his full age (100 years). Likewise, does he who has such 
a knowledge. 
2 

[120] (The Hotar has no share in the Bahis-pavamdna Meal. The Soma 
Labation for Mitrd-Varuna to be mixed with Milk). 


(After the libations from the Updmga and Antaryama have been 
poured into the fire, the Soma squeezed, and poured into the different 
vessels—grahas—such as Aindavayava, &c., which are then kept in readi- 
ness for making the libations, five of the priests: Adhvaryu, Prastotar, 
Pratihartar, Udgatar, and Brahma, one holding the hand of the other 
—samanvarabdhé—walk in the direction of the Chétvdla, and ultimately 
take their seats for performing.the ceremony of the Stotra,ze., chanting 
a sacted verse—a Sdman. Now the question ts, whether the Hotar is 
allowed to walk or not at the same time that the other priests just 
mentioned do so.) 


At that (occasion, when the priests walk) they (the theologians) ask, 
whether he (the Hotar) ought to walk or not (together with the others). 


ea 


10 That is to say, some one might charge him afterwards with having murdered the 
sacrificer. 

11 Not struck against another, as ig done when the Soma juice is being squeezed, 

11 
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Some say, he ought to walk; for this meal? in honour of the Bahig. 
pavamana-stotra'® (which is about to [421] be performed by the 
Séma singers) is enjoyed equally by both gods and men; hence (hoth 
gods and men) participate in it. But those who say so are not to 
be attended to. Should he walk (along with the Sama Slingers), then 
he would make the Rik (which is repeated by the Hotar) follow 
the -Saman. (If any one should see him do so) he at that occasion 
should tell him: “The Hotar here has been behind the S4ma singers, 
and ceded his fame to the Udgatar; he has fallen from his place 
and will (in future) also fall from it.” So it always happens to the 
Hotar (who walks after the Sama singers).’* Therefore he ought to 
remain where he is sitting, and repeat the following Anumantrana 8 
verse : “ which Soma draught here at the sacrifice, placed on the sacred 
grass, on the altar, belongs to the gods, of this we also enjoy a share.” 
_ Thus the soul of the Hotar is not excluded from that Soma draught 
(which is drunk by the Sama singers after the Bahis-pavamana Saman ig 
over). Then (after having repeated the mantra mentioned) he ought 
to repeat: “Thou art the mouth (of the sacrifice) ; might I become the 
[122] mouth (first among my people) also! Yor the Bahis-pavamana 


12 Thus I translate bhaksa. It refers to the eating of Charu or boiled rice by the Sama 
singers before they chant. The Hotars are excluded from it. 

” This stotra consists of nine richas commencing with: updsmdi g4yatd narah, which all 
are found together in the Sdmaveddrchikum ii. 1-9. All nine richas are solemnly chanted 
by the three Sama singers, Prastotar, Udgitar, and Pratihartar. Each of these verses ig 
for the purpose of chanting, divided into four parts: Prastéva, i.e., prelude, the first being 
preceded by hum, to be sung by the Prastotar; Udgitha, the principal part of the SAman, 
preceded by om, to be chanted by the UdzAtar; the Pratildra, i.e,, response introduced by 
hum, to be chanted by the Pratihartar, and the Nidhana, i.€., finale, to be sung by all three. 
To give the student an idea of this division, I here subjoin the second of these richas in the 
Sima form, distinguishing its four parts :— 

Prastdva: af 8 aaa Tat n 

Ddgitha’: stnwatat siftenregazaraar i 

Pratihdra: & MVAVAT Ut 

Nidhanea: ary it 

The Nidhanas, ie., finals, are for the nine Pavam&na-stotra verses, the following ones: 
Qld, A War, ger, ae, and gy (for the four last verses). 


“ The Rik is regarded as asolid foundation on which the Sd4man ts put. See the 
passage in the Ohdndogya-Upanisad (1, 6, 1), here quoted by Sayana:“ The Rik is the 
earth, the SAman Agni; justas (the fire ig put) on the earth, the S&man is placed 
over the Rik (as its foundation) : thence the S4man is sung placed over the Rik.” This 
means, before the singers can sing the S4man, the Rik which serves for this purpose, 
is first to be repeated in the form in which it is in Rigveda, This is generally done. 
See, besides, Ait. Br. $, 28. ‘ 

'* This is the repetition, with a low voice, of a verse or formula, by the Hotar, after 
& ceremony is over. 
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draught is the very mouth of the sacrifice (sacrificial personage).” He 
who has such a knowledge, becomes the mouth of bis own people, the 
chief among his own people. 


An Asura woman, Dirghajthvé (long-tongued), licked the morning 
libation of the gods. It (consequently) became iuebriating everywhere. 
The gods wished to remedy this, and said to Mitra and Varuna: 
“Ye two ought to take off this (the inebriating quality from the Soma).” 
They said: “Yes, but let us ehoose a boon from you.” The god said : 
Choose! They chose at the morning Hbation curd of milk whey (payasyd) 
in milk. This is their everlasting share; that is, the boon chosen by 
them. What had been made by her (the Asura woman) inebriating, that 
was made good (again) by the curd; for both Mitraand Varuna removed, 
through this curd, the inebriating quality, as it were (from the Soma 
yuice).?° 

ase 
(Purodasa Offerings for the Libations.) ' 


The libations (sarandnz) of the gods did not hold (they were about 
falling down). The gods saw the rice eakes (Pitv0ddsas\. They portioned 
them out for each libation, that they should hold together the libations. 
Thence their libations were held together. When, therefore (at the 
libations) rice cakes are portioned [128] out for holding together the 
libations, the libations offered by the sacrificers are then (really) held 
together. The gods made these rice cakes before (the Soma offering). 
Thence it is called purodaésa (from puro, before). 

About this they say : for each libation one ought to portion out rice 
cakes, one of eight potsherds (a ball put on eight kap4las) at the morning, 
one of eleven potsherds at midday, and one of twelve at the evening, liba- 
tion. For the form of the libations is defined #7 by the metres. But this 


* The translation of this sentence offers some difficulty. I follow here Sayana, 
who refers the one asydi to Dirghajihvi, the other to payasyd. We have here an alla 
sion to mixing the Soma with sour milk (dadhyGSih), in order to make it less inebriating. 
The eurds put in it, are Mitra'gan@ Varuna’s everlasting share. By the stery which is 
here told, the author tries to account for the fact, that the libationfor Mitra-Varuna 
is mixed with curds of milk whey. At present, the Soma is not generally mixed with 
sour milk. A large quantity of water is taken,in order to weaken its strength, 


" Thatis to say, atthe morning Libation Gdyatri, each pada of which consists of 
eight syllables, is the leading metre, whilst at the midday libation Trtstubh (with four 
padas, each of eleven syllables), and at the evening Hbation Jagati (with four padas, 
each of twelve syllables), are the leading metres. Therefore, some sacrificial priests were 
of opinion that, in accordance with the number of sylables of the leading metre of each 
libation, the number of kap4las (potsherds) should be eight at the morning, eleven at the 

‘midday, and twelye aé the evening, libtaton. 
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(opinion) is not to be attended to For all the rice cakes, which are por- 
tioned out for each libation, are Indra’s. Thence they ought to be put 
(at all three libations) on eleven potsherds only. ’° 


About this they say: one ought to eat of such a portion of a rice 
cake which is not besmeared with melted butter, in order to protect the 
Soma draught. For Indra slew with. melted butter as his thunderbolt 
Vritra. But this (opinion) is not to be attended to. *° For the offering 
(besmeared with butter) is a liquid sprinkled (into the fire), and the Soma 
draught is such a liquid sprinkled (into the fire). (Both—Ghee and Soma— 
being thus of the same nature) the sacrificer [124] should eat of any part ‘ 
of the offering (whether besmeared with ghee or not). 

These offerings, viz., melted butter, fried grains of barley (dhdndh), 
harambha, °° parivdpa, ** puroddéa, and payasya, ** come by themselves to 
the sacrificers from every direction. To him who has such a knowledge 
come these (offerings) by themselves. 


; 24. 
(Havis-pankti. Aksara-pankte. Nardsamsa-pankt. 
Savana-panktr.) 


He who knows the offering consisting of five parts prospers by means 
of this offering. The offering consisting of five parts (havis-pankti) 
comprises (the following five things): fried grains of barley, karambha, 
parirdpa, puroddsa, and payasya. 

He who knows the Aksara-pankti sacrifice (offering of five sylla-— 
bles), prospers by means of this very sacrifice. The Aksara-pankti com- 
prises (the following five syllables): su, mat, pad, vag, de.** He, who has 
such a knowledge, prospers by the sacrifice consisting of five syllables. 

He who knows the Nardsamsa-pankti *4 sacrifice [125], prospers by 


le a ete 
1° The reason is that Indra’s metre, Tristubh, consists of eleven syllables. 
. ” The Soma ig not to be brought into contact with anything that is supposed to have 
been an instrument of murder, as in this case the melted butter was. 
° This is a kind of pap, prepared of curds and barley juice (saktu) by kneading both 
together. Instead of curds, slightly melted butter (sarpis) might be taken. See Kétyé- 
yana Sréuta Sitra. 9, 1, 17, 


+ This is another kind of pap, prepared of fried grains and barley juice. 

22 See 2, 22. p. 122. 

23 These five syllables are to be muttered by the Hotar when making japa (the utter- 
ing of mantras with a low inaudible voice), after the havis-pankti is over. They, no 
doubt, correspond to the five paris of the huvis-pankti offering, 

“ This means: the assemblage of five Nardsumsas. NaréSurnsa is, as is well- 
known, a name of Agni, and of some other gods, identical with the Ndiryé-sunha of the 
Zend -Avesta (see Havg'’s ‘‘Essayson the Sacred Language, Writings, and Religion of 
the Parsees,” p, 232). According to the explanation given by Séyana, who follows 
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means of it. For two Nardsathsa offerings belong to the morning, 
two to the midday, and one to the evening, libation. This is the 
Narasarhsa-pankti sacrifice. He who has such a knowledge prospers by 
it. 

He who knows the Savana-pankti sacrifice, prospers by it. This 
Savana-pankit sacrifice consists of the animal which is sacrificed the 
day previous to the Soma feast (pasur upavasathe), the three libations 
(sovanant), and the animal to be sacrificed after the Soma feast is over 
(pasur anitbandhyah). This is the Savana-panhkti sacrifice. He who 
has such a knowledge prospers by means of the Savana-pankti sacrifice. 

The YAjya-mantra for the havis-pankti is: 7° “May Indra, with his 
“two yellow horses, eat the fried grains (first part of the havis-panktz', 
“with Pisan, the karambha; may the parivépa (be enjoyed) by 
“ Sarasvat? and Bhdrati, and the cake (apiipa-puroddsa) by Indra!” 
The two yellow horses (hart) of Indra are the Rzk and Saman. Pdsan 
(the guardian of flocks, the divine herdsman) is cattle, and karambhé is 
food.?* As to the words : sarasvatt-van and bhérativan, Sarasvatt is speech, 
[126] and Bhdrota (bearer) means vital air. Parivépa is food, and 
apipa is sharpness of senses. 

(By repeating this Yajy4-mantra) the Hotar makes the sacrificer 
join those deities, assume the same form, and occupy the same place 
with them. He (the Hotar) who has such a knowledge becomes (also) 
joined to the best beings and obtains the highest bliss. 

The Yajy4-mantra for the Svistakrit of the Puroddsa offering at 
each libation is “‘ Agni, eat the offering.’’?’ 


one of the masters (Acharyas), the word NardSamsa, i.e., belonging to Nardsamsa, means 
the Soma cups (chamasa), after one has drunk out of them, sprinkled water over them, 
and put them down. For, in this condition, they belong to NardSamsa. At the morning 
and midday libations, the Soma cups (chamasa) are filled twice each time, and at the 
evening libation only once. Thus the Soma cups become during the day of libations five 
times Nardsamsas. This is the Nardsamea-pankti sacrifice. 

% It ig not in the Samhita. As it stands here, it appears to have been taken from 
another Sdkhd. For, whilst we found above, five parts of the havis-pankti mentioned, 
here in this mantra we have only four, the payasyé being omitted. 

* According to Sayana, the meaning of the latter sentence is: Pusan is called by 
this name from his feeding (pus) the cattle, and karambha is called food from being 
itself the nourishment. 

7 The Kausitaki Brahmanam (18, 3) furnishes us with a fuller report on the origin 
of the Svistakrit formula required for the Purod4sa offerings which accompany the Soma 
libations. It is as follows :— 


ehuadidiagant qs: RasKar anwar straw garat stare | aAaleay 
ara wey: nafs ay a shea dtdife eaoti sfearsenfiggs aut gaa fagr- 
sgiat cha Giada car steuneeaa wader sequalgar: eit dw azyg- 
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[127] By repeating this mantra, Avatsdra (an ancient Rigi} 
obtained Agni’s favour and conquered the highest world. The same 
happens to him who has such a knowledge, and who knowing it hag 
this havis-panktt offered (2.¢., the sacrificer), or repeats the YAjya-mantra 


belonging to it (2.e., the Hotar). 


mmeimmeennemm Camel 


FOURTH CHAPTER. 


(The Dvidevatya Graha Libations, t.e., the Lobations poured from the 
Aindravayava, Martravaruna, and Asvina Grahas. Rituydjas. The 


Silent Pravse). 
25, 


(Story of a Race run by the Gods for obtaining the right to drink first 
from a Soma Libation. The Aindravéyava Graha. Explanation of a 
certain custom with the Bharatas). 

The gods could not agree as to who of them should first taste the 
Soma juice. They (all) wished for it, (each saying) “Might I drink 
first, might I drink first.” They came (at length) to an understanding. 
They said: “Well, let us runa race.! He of us who will be victor, 
shall first taste the Soma juice.” So they did. Among all those who 
ran the race, Vayu first arrived at the goal; next Indra; next Mitra 
and Varuna, then the Agvins. Indra thinking he would be beforehand 
with Vayu, (ran as fast as he could [428] and) fell down elose to him. He 


wrakag a ae: nenfeeasirs age chad AAA efuls starseagah + 
aut aad geste eft atdteata eat skarnfaead i ahr ar gar vagal 
gfawat aftete TeSMsTARAT VehIRAgAdaAd aatagd: ware anda cats. 


RANTEY TAA AA: | 
i.e., The Hotar uses, as YAjy4 of the Svistakrit offering of the Purodfésa which accom- 
panies the libations, the formula: “Agni, eat the offering ” 

(On the origin of this formula, the following is reported:) Avatsara, the son of 
Prasravana, was (once) the Hotar of the gods. In that abode of light, Death (one of 
the gods) attached himself to him ; for Agniis Death. He pleased Agni with an oflering,. 
repeating : “ Agni, eat of the offering,” and was released. 

(There is another story reported on the origin of this formula, which runs ag 
follows : —) 

The gods went by means of their innate light and splendour to the celestial world. 
In that abode of light, Death attached himself to them Agniis Death. They pleased 
Agui with an offering, repeating “ Agni, eat the offering,” and were released. 

This formula (haviv agne vihi) consists of six syllables; the soul consists of six 
parts,—is six-fold, Thus the sacrificer redeems (by means of this formula) through & 
soul (represented by this formula) his own soul, and clears off his debts. This is the 
mantra of Avatsira, the son of Prasravana. | 

* The expression in the original ig: ajim uyadma. See 4, 7. 
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then said, ‘‘ We both have (arrived at the goal) together; let both of 
us be winners of the race.” Vayu answered, “ No! I (alone) am 
winner of the race.” Indra said, “ Let the third part (of the prize) 
be mine; let both of us be winners of the race!’ V&yu said, “‘ No! 
IT alone am winner of the race.” Indra said, “ Let the fourth part (of 
the prize) be mine; let us both be winners of the race!’’ To this 
Vayu agreed, and invested him with the right to the fourth part (of the 
first Soma cup presented). Thence Indra is entitled only to the fourth 
part; but Vayu to three parts. Thus Indra and Vayu won the race 
together ; next followed Mitra and Varuna together, and then the Asvins. 

According to the order in which they arrived at the goal, they 
obtained their shares in the Soma juice. The first portion belongs to 
Indra and Vayu, then follows that of Mitra and Varuna, and (lastly) that 
of the Adgvins. 

The Aindravayava Sik jar (graha) is that one in which Indra 
enjoys the fourth part. Just this (fourth’ part. as belonging to Indra) 
was seen (by means of revelation) by a Risi. He-then repeated the 
mantra appropriate to it, neyutuda YIndrak sdrathir, 2.e., Vayu? (and) 
Indra his carriage-driver! Thence, when now-a-days the Bharatas* spoil 
their enemies (conquered in the battle-field), those charioteers who 
[129] seize the booty, say, in imitation of that example set by Indra, 
who won his race only by becoming the charioteer (of Vayu), “the fourth 
part (of the booty is ours) alone.”’ * 

26. 
(On the Mecning of the Libations from the Aindravdyave, Martrévarune, 
and Asvina Grahas. The two Anuvédkyds for the Aindravayava Graha.) 

The Soma jars (graha) which belong to two deities* are the vital 
airs. The Aindravdyava jar is speech and breath, the Maitrévaruna 
jar iseye and mind; the Aésvina jar is ear and soul. Some (sacrificial 
priests) use two verses in the Anustubh metre as Puronuvakyas, and two 
in the Gayatri metre as YAjy4s when offering (the Soma juice) from the 


2 Niyutvdn is a frequent epithet of Vayu. See the hymn 2,41, meaning, one who has 
teams, oxen, cows, &c. 

* SA4yana does not take this word here as a proper name, in which sense we gener- 
ally find Bs in the ancient Samskrit Literature, butas an appellative noun, meaning 
“ warriors.” He derives the word from bhara cattle, and tan to extend, stretch; to 
which etymology no modern philologist will give his assent Satvan is here explained 
by S4yana as “ charioteer ;” but in his commentary on Rigveda 1, 62, 2, he takes it in 
the sense of “enemy” which is, we think, the right one. 

‘ The author of the Brdahmanam explains here the reason of the custom why the 
eharioteers are entitled to the fourth part of the booty made in a battle. 

’ Thase vessels are called Aindrandyava, Maitradvaruna, and Agvina. 
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Aindravayava jar. As the Aindravayava jar represents speech and breath, 
thus the proper metres ‘Anustubh being speech, and Gayatri breath) will 
be applied. But this (practice) ought not to be observed. For, where the 
Puronuvaky& mantra exceeds in (syllables) the Yajy4 mantra,‘ there is no 
success in the sacrifice; but where the Ydajya exceeds the Puronuvakya 
(in syllables) there is success. 


WE, 


(Likewise success is not obtained) by using the same metres (for 
Anuvaky&é and Yajy4 mantras). In order to obtain any desire what- 
ever, referring to speech and breath, the Hotar ought to do s0 (e,, 
[140] to repeat two verses in the Anustubh metre as AnuvAky4s, and 
two in the G&yatri metre as Y4jy4 mantras). In this way (all he desires) 
will be fulfilled. The first Puronuvakyd4 belongs to Vayu (1, 2,1), the 
second to Indra and Vayu (1, 2,4). By that Yajyi* which belongs to 
Vayu, the Hotar makes (produces) breath (in the sacrificer). For Vayu 
(wind) is breath, and by means of that pada (foot) of the Indra-Vayu-Yajya 
mantra, which refers to Indra, he makes speech. For speech is Indra’s, 
He (thus) obtains every desire (granted) which refers to breath and speech, 
without producing any inequality tby having the one set of mantras too 
long, the other too short) in the sacrifice." 


al. 


(The Rite of Drinking from the Arindravayava, Maitravaruna, and Aésvina 
Grahas by the Hotar. The Formulas repeated at those occasions.) 


The Soma offerings belonging to tio deities are the vital airs ;° but 
they are offered in the same jar for both (deities) ; for the reason is, that 
(all) the vital airs are of one and the same nature. They are sacrificed from 
two * grahas (jars with small cups), for the vital airs are a pair (such as the 


al 


* This would be the case ifthe Anustubh metre should be used for the Puronuviky4, 
and the Gayatri as Yajyé; for the Anustubh consists of thirty-two, and the Gayatri 
only of twenty-four syllables. 


1 The two first verses of 4, 46, are used as YAajyas. 


* This latter remark refers to the opinion of those who maintained that the 
Puronuvakya and Yajy4 mantras ought to be of the same metres, 


* By these, speech, eyes, and ears are meant, 


“ At the Soma offerings, there are always two Grahas required; oneis held by the 
Adhvaryu, the other by his assistant Pratipasthatar. The contents of both the grahag 
belong to the same pair of deities; both are therefore dvidevatya, helonging to two 
deities. The author of the Brihmana attemptshere toexplain the circumstance that, 
though the Soma offering contained in one graha belong to two deities (Vayu and 
Indra, Mitra and Varuna, &c.), there are always two Grahas used, and their contents 
simultaneously sacrificed. 
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eyes). [131] When ‘after the Soma offering has been given to the two res- 
pective deities) the Adhvaryu hands over (the Soma eup to drink of the re- 
mainder of the juice) to the Hotar, he receives it with the same mantra by 
which the Adhvaryu presents it (to him). By the (words) : “ This is a good,° 
“ this is a multitude of goods; here is good, a multitude of goods ; in me is 
‘‘ the good (when the Soma is drunk), a multitude of goods ; rule of speech® ! 
“protect my speech!’ the Hotar drinks Soma from the Aindravayava 
“‘graha. (Then he repeats): ‘Speech with breath is called hither (by me) ; 
“may speech with breath call also me! The divine Risis, the protectors of 
*‘ (our) bodies, ‘ who are born from austerities (¢apoja) are called hither (by 
““me)! may the divine Risis, the protectors of our bodies, who are born 
“from austerities, call (also) me!’ By the divine Risis, who are the 
‘protectors of (our) bodies, the vital airs are to be understood. Thus he 
** ealls (invites) the Risis. ; | 

(By the words): “ This is a good which has knowledge; here is a good 
** which has knowledge ; in me isa good which has knowledge ; ruler of the 
eye, protect my eye!” the Hotar drinks Soma from the Maitravaruna graha. 
(Then he repeats): “The eye with the mind is called hither. May the 
* [132] eye with the mind call (also)me! The divine Risis,” &c. (just as 
above). 

(By the words): “ This isa good, a good which is lasting; here is a 
** good, a good which is lasting ; in me isa good, a good which is lasting ; 
‘ruler of the sense of hearing !* protect my sense of hearing !” the Hotar 
drinks Soma from the Asvina graha. (Then he repeats): ‘‘ The sense of 
‘hearing with the soul is called hither: may the sense of hearing with the 
** soul call(also} me! The divine Risis,’’ &e. (just as above). 


When drinking from the Aindravayava graha, the Hotar facing the 
cup turns its mouth towards his face (anddrinks); for the mhaled and 
exhaled airs are in his front. In the same manner, he drinks from the 
Maitravaruna jar ; for the two eyes are in his front. When drinking from 


* This formula resembles very much one of the most sacred prayers of the Parsis, viz., 
ashem vohu vahistem asti which is particularly repeated when the Zota priest (the Hotar of 
the Brahmans) is drinking the Homa (Soma) juice ; vohiis etymologieally vasu, whichis 
very frequently usedin formulas repeated by the Hotar before he tastes .the sacrificial 
food ; vahistem is the superlative of voh#, conveying the same sense as purt#vasu. 

* In this translation I followed the reading arear One of my Manuscripts and Saéyana 
read ara, which appears to be only 2 lapsus calami for argu, 

* The expression in the original is : tan#pdvdnas tanvah, the term “body” being thus 
put twice. 

* S4yana e¥plains waa hy fiaa 

12 
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the Agvina jar, he turns its mouth * round about; for men and animals 
hear speech sounding from all sides. 


a8. 


(On the Repetition of the Two Ydjya Mantras for Libation from the Duidet- 
 yagrahas. No Anuvasathdra allowed. On the Agur for those Yajyds). 


The Soma jars belonging to two deities are the vital airs. The Hotar 
ought to repeat the (two) Yajyaé mantias (for the offering poured out of 
such a jar) [183] without stopping (at the end of the first mantra), in order 
to keep together the vital airs and to prevent their being cut off. The 
Soma jars belonging to two deities are the vital airs. (Thence) the Hotar 
should not make the Anuvasatkara (2.2, not pronounce the formula: 
“Agni, eat the Soma!’1® with the formula Vausat! after the Yajya 
has been repeated). Ifhe doso, then he stops the (circulation of the) 
vital airs which are not stopped (in any other way). Jor this formula 
(the anuvasatkdra) is a stop. (If one should observe a Hotar repeat the 
Anuvasatkara) one ought to tell him, that he had stopped the vital airs, 
which are not stopped (otherwise), and that he would (consequently) lose 
his life. This always happens. Thence he ought not to repeat that 
formula (the anuvasatkdra) when pouring oblations from the Soma jars 
belonging to two deities.. 

They ask, (what is the reason that) the Maitravaruna priest gives 
twice his assent that the Y4jy& mantra should be repeated, and calls 
twice (upon the Hotar) to do so, whilst the Hotar declares his readiness 
to repeat the Yajya mantra only once, and (concludes with) pronouncing 
twice, Varset! Vausat' (instead of doing it once;? What is the 
(meaning) of the Hotar’s declaration of his readiness to repeat the Yajya 
mantra?! (that he repeats it only [134] once at the beginning, and not 
before the second mantra)? 


® The Aindravayava graha has one, the Maitravaruna two, mouths. The drinking from 
the two latter ones is described as purastdt pratyaiicham, thatis, to take the graha in 
one’s hands, so that its mouth faces the mouth of the drinker, and, when drinking, to turn 
the lower part of the vessel aside. 


The Asvina graha has three mouths. The drinking from itis described as parihdram, 
that is, to turn its three mouths one after the other to one’s mouth when drinking, so that 
the whole vessel becomes turned round. (Oral information.) 

2 The recital of this formula is called anuvasatkdra. 

"The words “assent that the Yajy4 mantra,” &¢., and “declaration of his readiness 
to repeat,” &c., are only a translation of the term @gur, stating its fullimport, After the 
Hotar has repeated the two Puronuvaéky& mantras, mentioned on p. 180, he is addressed by 
the Maitravaruna priest in two formulas, following immediately one another, which are 
called Praisa-mantra, i.e, mantras containing an order to repeat, Both commence by 


, yl 


(The answer is.) The Soma jars belonging to two deities are the vital 
airs. The Agur formula is the thunderbolt. If, therefore, the Hotar were 
to put between (the two Yajy4 mantras) the Agur formula, he would de- 
prive the sacrificer of his life (as if striking him) with (a weapon like) 
the thunderbolt. (If one should observe a Hotar doing so) one ought to 
tell him, that for having, by means of the Agur weapon, deprived the 
sacrificer of his life, he himself would also lose his life. Thus it always 
[185] happens. (Therefore) the Hotar ought not to repeat the Agur 
formula in the midst of (the two YAjy& mantras). 


And, further, the Maitravaruna priest is the mind of the sacrifice, 
and the Hotar its speech. Speech speaks only when instigated by the 
mind (to do so). If any one utters speech different from what he thinks, 
such a speech is liked only by the Asuras, but not by the Devas. The 
Agur formula of the Hotar is contained in the two Agur formulas (hotd 
yaksat) pronounced at this (occasion) by the Maitraévaruna priest. 

29. . 
(Rituyajas ) i 
The mantras repeated for the offerings to the Ritus '* (seasons) are 


the formula: Hotd yaksat, i.e, may the Hotar repeat the Yajy4 mantra. The Hotar being 
obliged to repeat both Yajy4 mantras uno tenore without stopping, he can declare his readi- 
ness to respond to the order given by the Maitravaruna only before he commences to repeat 
the proper Yajy4 mantras. His readiness he declares by the words @ 3 Qsee: This is 
the dgur of the Hotar. That @ is to be pronounced with plutt, ie. with three moras, is 
remarked by Panini 8, 2, 88 ( a QSAR ): Patafijali,in his Mah&bh&sya, explains 9 
as an elliptical expression, implying the whole verse—g @alat festetesr wy (Rigveda, 
1, 189, 11). On the dgur formula, see Asval. -rauta Sitras 1, 5, where it is said that the 
Agur formula, aaa is required at the so-called Praydjas (at the first and fifth) 
and principally 5, 5. In this latter passage, the rule is given to which the author of the 
Brahmana refers, that the two Yajy4s for the Aindravayava graha require two Praisas, 
ie. orders, one Agur, and two Vasatkaras; whilst the two other grahas, the Ma.travaruna 
and the Asvina, require each only one Yajy4, one Praisa, and one Vasatkdra. See also 
the Sdnkhdyana Sitras 7,2. The formula A QAAS is always at the beginning of the 
Yajyé, as well as the words elar qa at that of the Praisa mantra. The proper order 
to repeat is conveyed at the end of the latter by the words STaast, i.e., Hotar, repeat the 
Yajya mantra, whereupon the Hotar repeats the Yajy4. The repetition of this formula 
appears to go back to a very remote antiquity. For we find both the formula and its 
technical term in the Zend-Avesta. Yajdémahe is completely identical with the Zend 
Yazamdidé, which always precedes the names of Ahura-mazda, the archangels, and other 
divine beings, and the souls of the deceased, when homageis paid to them. The technical 
term fowrepeating this formula is: d@-ghare (the same as d-gur). See the Fravardin 
Yasht 50, kahé,no idha néma dghairyat, ie., to whose name of us will ke pay homage by 
repeating Yazamdidé, i.e., we worship. That the word d@ghairydt has this meaning, 1s well- 
known to the Parsi Dasturs 
12 There are twelve Grahas for the Ritus, from which the Soma juice is offered in 
three sections ; first six, then four, and, lastly, two are taken. The mantras required 
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the vital airs. By performing [136] them, they (the priests) provide 
the sacrificer with vital airs. By repeajing six mantras containing the 
singular ritund to the Ritus, they provide the sacrificer with the air 


inhaled (prdna); by repeating four mantras containing the plural rztubhih, 
they provide him with the air exhaled (apéna) ; by repeating, at last, two 
mantras containing the singular ritund, they provide him with the cir- 
culating vital air (vydna). For the vital airs are three-fold, vz., air 
inhaled, air exhaled, and the air circulating in the body. (These Ritu 
offerings being made in three sections) in the first (series of mantras when 
six are given), the singular ritund 18 used; in the second, the plural 
ritubhik ; and in the third, the singular again ratwnd are applied. (This 
is done) to keep together the vital airs, to prevent them from being cut 


off. 


I at a ee ee 
are to be toand among the so called praiga sa@ktas. See Asval. Sraut, 9.5, 8, Sinkhdyana 
7, 8, About the particulars of the Ritu Yajis, see Taittiriya Samhita 1, 4, 14 and 6, 5, 8, 
with Sdyana’s commentary, ed. Cowell, i., p. 648-46. The Yajyd mantras and the Praisas 
for the Ritu offerings are essentially the same. All (12) Praisas are given by the 
Maitravaruna. The first is addressed to the Hotar, and runs as follows: Rrat wefex 
Rencaaisa wr yweat HATA Ma fiug Vtads, ic. May the Hotar repeat the YAjya mantra for 
Indra! May he drink Soma from the cup of the Hotar with the Ritu! The YA4jy4 
contains the same words, with the only difference that, instead of yaksat, the appropriate 


formula 3 4 aRrTae is used. 


In the second Rituyaja, which is repeated by the Potar, the Marutas are invited 
to dtink with the Ritu from the offering of the Potar. The third belongs to Tvastar 
and the wives of the gods, It is repeated by the Nestar (RX y unrae oar Agrragr yar 
aaqarar cathe’ gar Sra fig), 

The fourth, which is repeated by the Agnidhra, belongs to Agni. The fifth belongs 
to Indra-Brahma, and is repeated hy the Brahmanfchhansi, The sixth is repeated for 
Mitra-Varuna (who are called sqr@utr) by the Maitravaruna. These six mantras 
contain the formula sqrqar ay fag 

The seventh, eighth, ninth and tonth Rituyajas which are repeated by the Hotar, 
Potar, Ne tar and Achhavika respectively, belong to deva dravinoddh (a name of Agni). 
These four mantras contain the term sgh Bex flay, The eleventh and twellth RituyAjas 
are repeated by the Hotar with the term saaar a The eleventh Lelongs to the Asvins 
as the two Adhvaryus; the twelfth to Agm Grihapati. 


The first Soma libation for the Ritus is poured from the HotrapAtra, the second 
from the Potra-patra, the third from that of the Nettar, the fourth from that of the 
Agnid, the fifth from the Bréhmana-p&tra, the sixth from that of the Prasdstar 
(Maitrévaruna). : 

The seventh, eighth and ninth from the Patras of the Hotar, Potar, and Nestar 
respectively. The tenth libation is not poured from one of these Pétras already mentioned, 
but in addition to the Patras of the Hotar, Potar,and Ne tar,a “fourth vessel” (turzyam 
patram) is mentioned, which is called amartyam, t.e, immortal. The devo dravinodéh 
(Agni) is called upon to prepare the Soma draught himself and repeat himself the Yajy4. 
The eleventh libation is poured from the Adhvaryava-patra, and the twelfth from the 
Garhapatya. (Sapta-Huutra). 


9. 


d, 


, 


137] The Ritu Yajas’* are the vital airs. (Thence) the Hotar ought 
iot to repeat the Anuvasath@ra. For the Ritus have no end ; one (always) 
ollows the other. Were the Hotar to repeat this formula (the anuvasat- 
:dra) when making the offerings to the Ritus, he would bring the endless 
easons (their endless succession) to a stand still, For this formula is a 
stand still. Who (therefore) should repeat it, would bring the Ritus to 
t stand still, and difficulty would be created (for the sacrifice). This 
ilways happens. Thence he ought not to repeat that formula, when 
‘epeating the mantras for the offerings to the Ritus. 


sQ. 
(The Hotar Hats the Puroldga and Drinks from the Grakas.). 


The Soma jars belonging to two deities, are the vital airs, and cattle 
is food (ala). (Thence) after having drunk from the Soma jars belong- 
ing to two deities, he calls Z/dé (food). 1* I]ais cattle. He thus calls cattle, 
and ‘consequently) provides the sacrificer with cattle. 


They ask, Should the Hotar first eat the food (remainder of the 
Purodaésa offering previous to the Soma offering) which he has in his 
hand, or should he drink’® first from his Soma cup (chamasa)? (The 
[138] answer is) he should first eat the food which he has in his hand, 
then he may drink Soma from his cup. In consequence of the circums- 
tance that he first drinks from the Soma jars (grahas) helonging to two 
deities, the Soma draught is first (before he takes any other food) enjoyed 
by .him. Therefore (after having tasted already the Soma juice by 
drinking from the Grahas belonging to two deities) he ought to eat the 
food (Purodaga) which he has in his hand, and then drink from his own 
cup (chamasa). Inthis way, he takes (for himself) nourishment of both 


kinds (food and drink). 
By taking both Soma draughts (from the graha and the ehameasa) he 


obtains (for himself) nourishment (of all kinds). 
(The Hotar pours some drops of Soma from the Graha into his 


Chamasa ; the meaning of this proceeding is given in the followmg :) 


13 The same speculations on the nature of the Rituyajis, viz, that they are the vital 
airs, we find in the Kausitaki Brahm. 13, 9, and in the Gopatha Brébm. 8, 7 

*% The term used for “drinking ” is bhak3ayati, which is also the common word for 
eating. That bhakg must have been used already in very ancient times for “ drinking” 
the foma juice, is shown in a passage in the Homa Yasht of the Zend-Avesta (see Yasna 
10, 13.) yase té bddha haoma zéiré gavd iristahé baksaiti, i.e., who enjoys thee,Q Homa, 
(Soma) when being dead (by bruising and squeezing) in the yellow milk. (The Homa 
juice of the Parsis is of yellow colour, and actually mixed with a little fresh milk). 

The formula for calling Ha is ‘to be found in the Asvalayana Sranta Stitra | ee fa 


ulopahutd, &o. 
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The Soma jars belonging to two deities are the vital airs; the 
Chamasa of the Hotar is the soul. By pouring drops from the Soma jars 
belonging to two deities in the Chamasa of the Hotar, the Hotar puts (in 
his own body) the vital airs for obtaining his full age. He who has such 
a knowledge attains to his full age (100 years). 


31. 

(The Origin of the Tésnntm Samsa,'* i.e., Silent Praise, Heplained.) 

‘The Asuras performed at the sacrifice all that the Devas performed, 
The Asuras became thus of equal [139] power (with the Devas), and did 
not yield to them jin any respect). Thereupon the Devas saw (by their 
mental eyes) the tiésnim samsa, 2.e., silent praise. my The Asuras (not 
knowing it) did not perform this (ceremony) of the Devas. This “silent 
praise’ is the silent (latent) essence (of the mantras). Whatever weapon 
(vajra) the Devas raised against the Asuras, the latter got (always) aware 
of them.’* The Devas then saw (by their mental eyes) the “silent praise” 
as their weapon ; they raised it, but the Asuras did not get aware of it, 
The Devas aimed with it a blow at the Asuras and defeated the latter, 
who did not perceive (the weapon which was aimed at them). Thereupon 
the Devas became masters of the Asuras. He who has such a knowledge 
becomes master of his enemy, adversary, and hater. 


The Devas thinking themselves to be victors spread the sacrifice 
(ie, made preparations for performing it), The Asuras came near it, 
intending to disturb it. When the Devas saw the most daring (of the 
Asuras) draw near from all quarters, they said : let us finish this sacrifice, 
lest the Asuras slay us. Sothey did. They finished it by repeating 
the “silent praise.” (The words which constitute the “silent praise” 
now follow.) By the words, bhir agnir jyotir jyotir agnih, they finished 
the Ajya and Pra-uga Sastras (the two principal liturgies at the morning 
libation). By the words, andro jyotir bhuvo jyotir indrah, they finished 
the Niskevalya and Marutvatiya Sastras [140] (the two principal 
liturgies at the midday libation). By the words, stirya jyotir jyotih svah 


CRD URNRRNSURERER SADR RARERDINIeREIA-haPaReeTedhem nner 


* See about this particular part of the Soma service, Asval. Sr. §. 5,9, which pass- 
age is quoted by Séyana in his commentary on the Aitaréya Bridhmanam. The three for- 
mulas which constitute the Silent Praise (as mentioned here) form also, with the exception 
of the vydhritis (the three great words bhir, bhuvuh, svah) a chant called the Jyoterqdna, 
which is sung by the Udgatar when holding the cloth through which the Soma juice is 
strained (itis called dasdpavitra) in bis hand. The metre of the three formulas (if all 


are taken together) is Gayatri. The Risi to whom it was revealed is said to be Puskala 
(Sima prayoga),. 
** Mantras, sacred formulas and words, are always regarded as personages, 


The term in the original ig : pratyabudhyanta, Sayana explains it by mata aa fa, 
they retaliate, take revenge, | ° 


14 


- 


5) 


siryah, they finished the Vaisvadeva and Agnimaruta Sastras (the two 
liturgies of the evening libation). 


Thus they finished the sacrifiee by the “silent praise.”’ Having thas 
finished the sacrifice by means “‘of the silent praise” they obtained the 
last mantra required for the safety of the sacrifice.:® The sacrifice is 
finished when the Hotar repeats the “‘silent praise.” 


Should any one abuse the Hotar or curse him after having repeated 
the “silent praise,” he should tell him (the man who abuses or curses him) 
that he (the abuser) would be hurt by doing so. 

(In order to make abuses or curses retort upon their author, the 
Hotar repeats the following mantra:) ‘At morning we (the Hotars) 
finish to-day this sacrifice after having repeated the “silent praise.” Just 
as one receives a guest (who comes to our houses) with ceremony, in the 
same way we receive (the sacrifice as our guest with due honours) by 
repeating this (silent praise).”’ He who having sucha knowledge should 
abuse or curse the Hotar after he has repeated the “silent praise,” suffers 
injury. Thence he who has such a knowledge should not abuse or curse, 
after the “‘silent praise’ has been repeated. 

32. 
(On the Meaning of the Silent Praise.) 


The “silent praise” are the eyes of the (three) libations. Bhiragnir, 
&e., are the two eyes of the morning libation. Indro jyotir, &c., are the two 
eyes [144] of the midday libation. Stiryo jyotir, &c., are the two eyes of 
the evening libation. He who has such a knowledge, prospers by means 
of the three libations which are provided with eyes, and goes by means 
of such libations to the celestial world. 

This “silent praise” is the eye of the sacrifice | (the sacrificial man). 
There being only one of the “ great words” (bhir, bhuvah, svar), (in the 
“silent praise” of every libation), it must be repeated twice, for, though the 
eye is (according to its substance) only one, it is double (in its appear- 
ance). , 

The “silent praise” is the root of the sacrifice. Should a Hotar wish 
to deprive any gacrificer of his standing place, then he must not at his 
sacrifice repeat the “silent praise ;’’ the. sacrificer then perishes along 
with his sacrifice (the sacrificial personage) which thus has become 
rootless. 


1 ‘he sacrifice is believed to be a chain: none of its links is to be broken. If 
finished, itis rolledup. The last mantra represents the last link. Without the last link, 


a chain cannot be wound up. 
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About this they say: the Hotar ought to recite (it at any rate); for it 
is for the priest’s own benefit when the Hotar repeats the “silent praise.” 
In the priest rests the whole sacrifice, and the sacrificer in the sacrifice, 
Thence the “silent praise,” ought to be repeated. 


FIFTH CHAPTER. 
The Different Parts of the Ajya Sdstra : Ahdva, Nivid, Sikta.) 
33. 


The call, Sorksdvom? (called éhéva) is the Brakma ; [142] the address 
(Nivid)* is the Ksatram (royal power), and the hymn (siékéa) are the subjects 
(vis). By repeating (first) the call somsdvom (representing the Brahma), 
and then setting forth the titles (representing the royal power), the Hotar 
joins subsequently the Ksatram to the Brahma. By repeating the Nivid 
before he recites the hymn, he joins subsequently the subjects to the 
Ksatram, the Ksatram being the Nivid, and the hymn the subjects. 

Should the Hotar wish to deprive the sacrificer of his Ksatram, he 


« . Se ee 
1 This formula, which is very frequently used, is only a corruption and eon. 


traction of qe myi.e., let us both repeat the Sastra. To this call by the Hotar 
the Adhvaryu responds with the words : qfa¥r@a ie, we repeat, God! (deva meaning 
here only priest). This call of the Hotar is called Ahdva, and the response of the 
Adhvaryu Pratigéra, See Asval, Sr. 8S. 5, 9, where the following rules regard: 
ing the repetition of the Ahiva, by whichthe Adhvaryu is informed that the Hota 
is about to repeat his recitation, are given: wy mera: areas weatfeg walanydiais aaevin: 
axa Averqaara; this AhAva (the call Sonsdvom with a loud voice by the Hotar) takes place at 
the commencement of the Sastras at the morning libation, and at the beginning of the 
several parts of the Sistras (as in those of the Pra-uga Sastra), and everywhere (at all 
Sastras) within the astra of which it forms an integral part. The first syHable a i 
always pluta, 7.e,, spoken .with three moras, and also the om (pranav) at the end. In the 
Prayogas it isthus written : Riq @afyq. At the midday hibation, the dh@va is preceded b 
the word geaat Adhvaryu (ASv. Sr. S. 5, 14), which is wanting at the morning libation At th 
evening libation, there is another modification of the dhdva, viz., yeaaf yay the syllabl 
$0 being repeatedtwice. This dhiva is regarded as a matter of great importance, an 
required at the beginning of all Sastras, be they recited by the Hotar, or the Maitravarua 
or Brihbmanachhansi or the Achhavaika. (See 3, 12.) : 


2 The Nivid is an address either toa single deity or to a class of deities, inviting the 
to enjoy the Soma libation which had been prepared for them, It generally contains tl 
enumeration of the titles and the* qualities of the respective deities. Its proper pla 
igonly in the midday and evening libations, Allthe Nivids for these libations are giv 
in full in the Sinkhayana Sr. 8. 8, 16-23. The twelve formulas addressed to Agni whi 
are enumerated in 2, 84, are properly, speaking, no Nivid, but only a Puroruk, i.e, a me 
preliminary address. They are actually called go in 2,40. We find the word also int 
Zend Avesta in the verbal form : nivaédayémi i.e., 1 addressmy prayer to such and su 
beings (which are then mentioned), 


ca 
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has only to put in the midst of [143] the Nivid the hymn. By doing 
so, he deprives him of his Ksatram. 

Should the Hotar wish to deprive the sacrificer of his subjects (his 
income, &c.) he has only to putin the midst of the hymn the Nivid. 
By doing so, he deprives the sacrificer of his subjects. 

But should he wish to perform the sacrifice in such a way as to 
keep the sacrificer in the proper possession of all he had (Brahma, 
Ksatra, or V2)’, then he must first repeat the Ghava (Somsdvom,) then 
the nivid, and (lastly) the s#kta (hymn). Thisis the proper performance 
for all (the three castes). - 

Prajapati was in the beginning only one (not distinguished from 
the world). He felt a desire of creating (beings) and (thus) multiplying 
himself. (Therefore) he underwent austerities, and remained silent. 
‘After a year had elapsed, he uttered twelve times (words) which con- 
stitute the Nivid of twelve sentences. After this Nivid had been pro- 
nounced, all creatures were prodficed. | 

(That the world had been created by means of the Nivid) this. saw 
(also) a Risi (Kutsa by name) when repeating the following verse in 
which there is an allusion to it: sa pirvaya nividd (1, 96,2)2.e, “he 
‘“(Aoni) created through the first Nivid, through the praise of life in 
‘songs, all the creatures of the Manus (regents of large periods of time); 
“through his lustre shining everywhere (he made) the heavens and: 
“water; the gods (priests) kept Agni (back on earth), the giver of 
“ treasures.” 

This is the reason that the Hotar gets offspring, when he puts the 
Nivid before the hymn (sikta). He who has such a knowledge, is blessed 


with children and cattle. 
3, 


[144] (The Several Words of the Nivid are Explained). 

The Hotar repeats: Agnir deveddhah,* i.e, Agni lighted by the 
gods.. The Agni lighted by the gods is that Agni (in heaven); for the 
gods kindled him. By these words, he (the ee has command over 
that Agni in that world (the fire in heaven). 

The Hotar repeats: Agnir manviddhah, i.e, Agni lighted by 
men. The Agni lighted by men is this one (on earth); for men lighted 
him. Thus he has command over Agni who is in this world (on earth). 

> That is to say, if he does not wish to deprive one of the royal caste of his nobility, 
or a Vaisya of his caste. 
‘The address to Agni at the Darsaptirnamdsa-isti, after the names of the chief 


patriarchs (pravara) of the sacrificer’s family have been pronounced, is just like this one 
mentioned here, which is required at the Ajya Sastra. ASval. Sr. 8. 1, 3, 
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The Hotar repeats: Agnik suscmit, i.e, Agni who lights well. 
This is Vayu. For Vayu lights himself through himself and all that 
exists. Thus he has command over Viyu in the airy region. 

He repeats: hota devaavritah, t.e., the Hotar chosen by the gods, 
The Hotar chosen by the gods is that Agni (in heaven). For he is every- 
where chosen by the gods. Thus he has command over him in that 
world (heaven). 

He repeats: hoté manuvrrtah, z.e., the Hotar chosen by men. The 
Hotar chosen by men is this Agni (on earth). For this Agni is every- 
where chosen by men. Thus the Hotar has command over Agni in this 
world, 

Ue repeats: prantr yajfdndm, 2.e, the carrier of sacrifices, 
Vayu is the carrier of sacrifices. For, when he blows (pr@nitz), then the 
sacrifice exists, and consequently the Agnihotram. Thus he has command 
over Vayu in the airy region. 


He repeats: rathir adhvardnim, i.e, proprietor of the carriage | 

[ 145 ] laden with offerings. The proprietor of the carriage 

laden with offerings is that one (Agni in heaven, Aditya). For he moves 

to his place (to which he wishes to go), just as one who has a carriage. 
Thus the Hotar has command over him (Agni) in this world. 


He repeats: atzirto hotd, 2.e., the Hotar who is not to be overcome. 
This Agni (the Agni on earth) is the Hotar who is not to be overcome, 
None can come across his way. Thus the Hotar has command over 
Agni in this world (on earth). 


He repeats : térnir havydvat, t.e., the runner who carries the offerings. ° 
Vayu is the runner who carries the offerings. For Vayu runs in an 
instant through the whole universe; he carries the offerings to the gods. 
Thus he has command over Vayu in the airy region. 


He repeats: @ devo devin vaksat, 1.e, may the god bring hither 
the gods. That god (Agni in heaven) is it who brings hither the gods. 
Thus he has command over that (Agni) in that world. 


He repeats: yaksad agnir devo devin, 7.¢e., may Agni, the god, repeat 
the sacrificial mantras addressed to the gods. This Agni is it who 


repeats the sacrificial mantras addressed to the gods. Thus he has 
command over Agni in this world. 


He repeats: so adhvard harati, jéitavedah, i.e. may Jatavedas (Agni) 
prepare the sacred food. Vayu is Jatavedds. Vayu makes the whole 
universe. Thus he has command over Vayu in the airy region, 


35. 
(On the Reeitation of the Stikta of the Ajya Sastra, The Peculiar 
Recitation of the First Verse Represents Copulation.) 

_ (When the Hotar repeats} the (seven) Anustubh verses: pra vo 
devaya agnaye (3, 13), he separates [146] the first pada (from the second 
one). For a female divaricates her thighs (at the time of coitus.) He joins 
the two last padas (when repeating the hymn). Fora male contracts his 
thighs (at the time of coitus), This (represents) copulation. Thus he 
performs the act of copulation (in a mystical way) at the very beginning 
of the recitation (of the Ajya Sastra), in order to produce (offspring and 
cattle for the sacrificer). He who has such a knowledge, is blessed with 
the production of offspring and cattle. 

By separating, the two first padas when repeating (this hymn), he 
thus makes the hindpart of the weapon (represented by the Ajya Sastra) 
very thick, and by joining the two latter padas (of the hymn), he makes 
its forepart thin. (The same is the case with) an iron club or with an 
axe (that isto say, the forepart, the shaft is thin, and the (iron) part of 
them thick). Thus he strikes a blow with the weapon at his enemy and 
adversary. Whatever (enemy) of his is to be put down, this weapon will 
accomplish it. 

36, 

(Why the Hotrt Priests Repair to the Dhignyas or Fire Places, stretching a 
Straight Line from the Agnidhra Hearth. On the Name of the Ajya 
Sastra. The Sastra of the Achhdvaka belongs to Indra Agnt). 

The Devas and the Asuras were fighting in these worlds. The 
Devas had made the Sadas (sitting place) of the priesta(on the right side 
of the Uttara Vedi) their residence. But the Asuras turned them out of 
it. They then repaired to the Agnidhra® hearth (on the left of the 
Uttara Vedi). Thence they were [447] not conquered by the Asuras. 
Therefore, the priests take their seats near the Agnidhra, and not in 
the Sadas. For, when sitting near the Agnidhra, they are held (from dhrz 
to hold). Thence that hearth is called Agnidhra. 


The Asuras extinguished the fires of the sitting place of the 
Devas. But the Devas took the fires (which they required) for their 
sitting places® from the Agnidhra. By means of them they defeated 


‘The legend is here related, in order to account for the fact, that the priests when 
performing the .Sastras, have their usual sitting place near the Marjdliya fire and take 
their seats (dhisnya) near the Agnidhra fire. ; 

* Tho places to which the Brahmanam alludes are the so-called Dhignyas, extending 
in a straight line from the Marjalito the Agnidhra fire. They are eight in number, all 
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the Asuras and Raksas, and drove them out. ‘Thence the sacrificers, 
by taking out the different fires (required) from the Agntdhra, defeat the 
Asuras and Raksasas and turn them out. 

They conquered (ajayanta) by means of the (four) Ajya Sastras 
at the morning libation and entered (the place) which they had conquered. 
Thence the name djya (from ji to conquer, and 4-ya@ to come near, 
enter). | 

Among the bodies of the minor Hotri priests (Maitravaruna, 
Brahmanachhansi, and Achhavika), that of the Achhavika was missing 
when they conquered and entered (the place); for in his body Agni 
and Indra had taken up their abode. Agni anc Indra are ofall the 
gods the strongest, mightiest, defeating best (the enemies), the most 
excellent, saving best (theirfriends), Thence the Sastra of the Achha- 
vaka”™ atthe morning libation belongs to [448] Indra and Agni (whilst in 
those of the other Hotri priests, Agni alone is praised). For Indra and 
Agni took their abode in his (the Achhavika’s) body. . Thence the other 
Hotri -priests walk first to their sitting places, and last comes the 
Achhavaka. For he who is behind, is missing; he will join (the others) 
at a later time. Lx 

Thence the sacrificer should have a very strong Bahvricha ° 
Braihmana to repeat the Achhavaka Sastra, for only then (if he be strong) 
his (the priest’s) body will not be missing. 


37. 


(On the Meaning of the Ajya and Pra-uga Sastras. How they correspond 
with their respective Stotras. Onthe Ydjyd of the Hotar.) 

The sacrifice is the carriage of the gods. The Ajya and Pra-uga 
Sastras are the two reins between (the carriage and the horses). By 
repeating the Ajya Sastra after the Pavaminah Stotra (has been 
sung by the Sima singers), and the Pra-uga after the Ajya Stotra,° 


a 
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occupied by the so-called Hotyi priests in the following order, commencing from the 
Marjali fire: Maitravaruna, Hotar, Brahmanachhansi, Potar, Nestar, AchhAvaika, and 
Agnid. Befote each of these priests thero is a small earthen ring, in which sand, dust, &., 
are thrown and a little fire lighted on it for the protection of the Hotri priest who stands 
near it. See Mahidhara’s commentary on the Vajasaneya Samhita, p. 151-52, ed. Weber, 
and the Katiya Sitras 8, 6, 16-23. (p.708-10, ed. Weber). 


7The Sastra of the Achh&vaka consists of a hywn addressed to Indragni, viz, 
indrdgni a gatam (8, 12). 


; * This means a Rigvedi, ie, a repeater of the mantras, of which tho Rigveda 
Samhita is made up. 
° Hach Sastram or recitation of one of the Hotri priests pre-supposes a Stotram, 


or performance of the Sama singers, There are always as many Sastras as there are 
Btotras- 
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the Hotar holds asunder the reins of the carriage of the gods, in order 
to prevent it from being broken to pieces. In imitation thereof 
charioteers hold asunder the reins of human carriages. Neither the 
divine nor the human carriage of him who has such a knowledge will 
be broken. 

They (the theologians) ask : How does the Ajya Sastra of the Hotar 
which belongs to Agni, correspond with the Pavamanya verses (for the 
fermentation of the Soma juice) which are chanted by the Sama singers, 
(the rule being) that the Sastra [14:9] should be just like the Stotra?’° 
(The answer is:) Agni is pav mduah, i.e, purifying, as even a Risi 
(already) said: Agnir risth pavamanah (9, 66, 20). The Ajya Sastra, 
which begins with verses addressed to Agni, thus corresponds with 
the Pavamanya verses of the Stotra (for Agni is also pavamanah). 

They ask: Why is the Stotram of the Sima singers in the Gayatri, 
and the Ajya Sastra of the Hotar in the Anustubh metre, (the rule 
being) that the Stotram must be like the Sastram (z.e., both must be 
of the same metre)? He ought to answer: one ought to look only to the 
total. There are seven verses (z.¢e., the hymn of the Ajya Sastra) in 
the Anustubh metre; by repeating the first and last verses thrice, the 
number is brought to eleven; as the twelfth verse, the Yajy4, in the 
Virdét metre is to be counted, for the metres are not changed by an 
excess of one or two syllables.’? These twelve (Anustubhs) are equal 
to sixteen Gayatris, The Sastra being in the Anustubh metre, cor- | 
responds with the Gayatris of the Stotram (the metres thus being 
equalized). 

The Yajy& mantra (belonging to the Ajya Sastra of the Hotar) is, 
agna indrascha ddsuso (3, 25, 4.) Unstead of the regular order indragni, 
there is agna indragcha in the YAjyé, Agni thus being first; but this 
must beso, for) these two (deities) did not conquer, as Indrdgni, but 
they conquered, when being made, Agnendradu. The reason that the 
Hotar repeats a YAjyi verse addressed to Agni-Indra is that he might 
be victorious. This verse is in the Virat metfe, which consists of thirty- 
three syllables. [450] There are thirty-three gods, wz.: eight Vasus, 
eleven Rudras, twelve Adityas, one Prajipati, and one Vasatkdra. Thus 
he makes the deities participate in the syllables at the very first recita- 
tion (the Ajya Sastra being the first among the twelve recitations of 
Ye There appeared to be an exception to tho rule in the fact thal the Sastra and 


the Stotra have not the same deity, the first being addressed to Agui, and the latter to 
Indra, whilst, according to the rule, both Sastra and Stotra ought to refcr to one and 


the same deity. 
11 The Anugtubh has thirty-two syllables, but the Virat thirty-three, 


the Soma-day), According to the order of the (thirty-three) syllables, the 
gods severally (one after the other) drink (the Soma). Thus the deities 
are satisfied by the vessel holding the gods.'* 


They ask, Why is the Yajy4 verse addressed to Agni-Indra, whilst 
the Ajya Sante of the Hotar belongs to Agni alone, (the rule being) 
that the YAjyA verse is to correspond with the Sastra (to which it be- 
longs)? (The answer is) The Agni-Indra- Yajya is the same with the 
Indra-Agni one; and this Sastra belongs to ee Agni, as mney be seen 
from the (Aindragna) Graha (mantra), and the “silent praise” (used at 
this oceasion) Jor the Adhvaryu takes the Graha under the recital of - 
the following mantra: indrdgnt dgatam sutam'* (8, 12,1. Vajasaneya- 
Sambhita 7, 31), 2.2, “Come ye, Indra and Agni! to the Soma juice, 
(which is like a) fine cloud. Drink of it, driven by your mind.” The 
“silent praise’? is, Lhir agnir jyotir jyotir agnir, indro jyotir bhuvo 
jyotir indrah; stiryo jyotir jyotih svah sitryah. Thus the Yajya verse is 
in accordance with the Sastram. 

38. 


(The Japu which is Repeated before the Libations from the Dvidevatya 
Grahas are given. Its Several Sentences Hxplained.) 
-The Japa’* which the Hotar mutters, is the seed. [1514] The 
effusion of seed is inaudible; so isthe Japa. It is, as it were, the 
effusion of the seed. 


Oe a aye ET A Rah riage ot EN NERO me gee oP ed rit age wis Se ee er re ter Rae? rem Rt EF enero fifo 


1% This mystical devapdtra, i.e, vessel holding tho gods, is hore the Yajya verse 
in the Virét metre. 
1 This is the Yajyaé mantra which is repeated by the Achhavaka. 


4 This Japa or inaudible uttcrance of words is the vory commencoment of the Ajya 
Sastra. It is given in full, Asval, Nr. S. 5,9. First the Adhvaryu ig called upon by the 
Hotar to turn away his face with the words : tied maa, ic, Away, Adhvaryu! ‘Then he 
commences the Japa with the words: su-mat, &c. (sec 2, 24). We here give tho whole of 
it: 

qaagié frat arate faxr gat wefesteur saa: taeda: farafreftarit 
wazaceaeera agit ceagamgAeagMazaary: wag eee a zz wert. 
ie. ‘* May the father Mdatarisvan (wind, breath) make the verse feet without a breach ! 
May the Kavis repeat the recitations without a breach! May Soma, the all-possessing, 
guide our performances! May Brihaspati repeat tho recitations (and) the joyful 
choruses! Vach (specch) is life, she has the whole life. She is life. Who will repeat 
this (Sastra)? Ho (ie, I, the Hotar, representing Vach) will repoat it.” From the 
contents of this Japa, it is evident that the Hotar invokes the deities presiding over 
breath, speech, and literary skill, for a successful recitation of the wholo astra, to 
accomplish whichis regarded as an arduous task, In one of the sontences of this Japu 
the repeaters are called kavis, which appears to have been the more ancient name of 
the Hotri priests, Itis mentioned as signifying a class of priests in the Zend-Avesta 
also, ‘ 
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He mutters the Japa before the call gormsdévom. For all that is 
repeated after the call, gomsdvom, forms part of the Sastra. The Hotar 
- addresses this call (go7sdvom) to the Adhvaryu, when the latter with his 
face turned away is lying prostrate on the earth (using the two hands as 
his two forelegs like beasts), or four-footed beings (animals) emit their 
sperms (at the timé of copulation) having turned their faces away from 
one another. He (the Adhvaryu) then stands upright on his two legs. 
For two-footed beings (men) emit their sperms when facing one another 
in a straight line. 

(The several sentences of the Japa are now explained). 

He mutters, pit@ mdiarisvd. The breath is pité (father), and the 
breath is m@tarigvd : the breath is seed. 

[152] By repeating these words, he (the Hotar} emits the seed 
(for a spiritual birth). 

Achhidraé pad&é dhd.’" Achhidré, 7.¢., without breach, is seed. 
Thence a being which is unbroken (a whole) rises out of the seed. 

~ Achhidrd wktha kavayah garnsann. Those who have learnt by heart 
(the mantras) are called kavis. The sentence means: “They produced 
this unbroken (matter), z.e., the seed.” 

Somo ey eee ren Brihaspati is Brahma; the Soma, who is 
praised by the singers, is the Ksatram. The nithdnt and ukthd madani 
are the Sastras. By repeating this sentence, the Hotar recites his 
Sastras, instigated (prasute) by the divine Brahma and by the divine 
Ksatra. Both these (Brihaspati and Soma) preside over the .whole 
creation, whatever exists. or all that the Hotar is doing without being 
incited by these two (deities), is not done. (Just as) they reproach one (in 
common hfe, when something is done without order, saying) he has done 
what was not done (not to be done). Of him who has such a knowledge 
all that is done will be done, and nothing that is done be undone. 

Vag-dyur. Ayuh (life) is breath; seed is breath; the wothb is 
vaéch. By repeating this sentence, he pours the seed into the womb. 

Kaidam-gamsisyati. Kah (who?) is Prajapati. The meaning of the 
sentence is, Prajapati will generate. 
3Q. - 
(On the Meaning of the Six Members of the “‘ Silent Praise,” and the Twelve 
Members of the Puroruk. Why Jdatavedds is mentioned in the Puroruk. 


The Meaning of the Ajya-sihta., ) 
Having called somsévom, he recites the “silent praise.” This trans- 


Dead 
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forms the seed (represented by [153] the Japa). Wirst the effusion of 
the seed takes place; then follows its transformation. 

He repeats the “silent praise” without proper articulation of the 
voice 18 (in order to make its proper words unintelligible even to those who 
stand nearest). Jor, in the same way, the seeds are transformed (going 
across one another). 2 

He repeats the “silent praise” in six padas'’ (7.e. stopping six 
times). For man is six-fold, having six limbs.- Thus he produces by 
transformation the soul as six-fold, consisting of six parts. 

After having repeated the “silent praise,” he repeats the Puroruk 
(Nivid 2, 34). Thus he brings forth (as a birth) the seed which had _ been 
transformed. The transformation (of the seed) occurs first ; then follows 
birth. 

He repeats the Puroruk with aloud voice. Thushe brings him (the 
mystical body of the sacrificer) forth with a loud voice (crying). | 

He repeats it in twelve padas. The yearhas twelve months; Praja- 
pati is the year; he is the producer of the whole universe. He who is the 
producer of the whole universe, produces also him (the sacrificer) and 
(provides him) with offspring and cattle for propagation. He who has 
such a knowledge, prospers in offspring and cattle. 

He repeats a Puroruk addressed to Jatavedas'* (Agni), the word Jata- 
vedas occurring in the last (twel{th part (of it). 

[154] They ask, Why do they repeat at the morning libation a 
Puroruk addressed to Jatavedis, whereas this‘deity has its proper place 
at the evening libation ? (The answer is) JAtavedis is life. For he 
knows (veda) all that are born, As many as he knows of are born (jatd- 
ndm), so many (only) exist.’ How could those exist of whom he does not 
know (that they are born?) Whosoever (what sacrificer) knows that he 
himself is made a new man (by means of the Ajya Sastra), he has a good 
knowledge. 
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40, 
He repeats the (hymn), pra vo devdya Aqnaye (3, 13).2° (The word) 
pra means préna (life). For all these beings move only after having been 


10 This is called : tira iva, i.e., across asit were, 

"' Tis six parts are as follows : (1) wafwedrfa< (2) earfaciax (3) xeglearfeniar (4) eanfattesiy 
(5) garewy fare (6) sarfa: <a:gaty, See Asval. sr. 8. 5, 8. Properly speaking, the “silent 
praise’ ' consists only of three padas. See Ait, Br. 2, 31. 

* This refers to the last pada of the Puroruk or Nivid, where Agni is mentioned hy 

the name of Jdtavedds. See 2, 34. . 

** This is an explanation of the name “ Jétavedds.” 

*° This is the Ajya-sikta, the chief part of the Ajya-Sastra. 
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endowed with prdna. Thus the Hotar produces the prdéna (for the sacri- 
ficer), and makes it ready (for use). : 

He repeats, didivéthsam apirvyam (8, 13, 5).?' For the mind has 
become shining (didéya), and nothing éxists anterior (@pdrvyam) to 
the mind. Thus he produces the mind (of the sacrificer), and makes it 
(ready for use). . 

He repeats, sa nah garmdnz vitaye (4), Vach is arma (refuge). For 
they say about one who is repeating with his speech (the words of 
another). “I have stopped his talkativeness (Sarmavat).’""* By [155] 
repeating this vsrse, the Hotar produces speech (in the sacrificer), and 
makes it ready (for use). 

* He repeats, uta no lbrahman (6). Brahma is the. sense of hearing. 
For, by means of the ear, one hears the Brahma; ** Brahma is placed in 
the ear. By repeating this verse, he produces (in the sacrificer) the sense 
of hearing, and makes it ready (for use). ° 

He repeats, sa yanté vipra (3). The air exhaled is Yanta, 2.e. speaieniior. 
For the air inhaled (praéya)is held back by the air eahelad (apéna), 
and does (consequently) not turn away. By repeating this verse, he 
produces the apdna (in the sacrificer), and makes it ready (for use). 

He repeats, ritdvd yasya rodasé (2). Rita, z.e., true is the eye. For 
if two men have a dispute with one another (about anything), they believe 
him who says, “I have seen it by the exertion of (my own) eyes.” By 
repeating this verse, he produces the eye (in the sacrifice), and makes it 
ready (for use). 

With the verse, ni no rdésva (7), he concludes. The whole (man) 
“endowed with thousand-fold gifts, with offspring, and thriving well,” 74 
is the dtmd (soul). By repeating this verse, he thus produces the soul as 
the aggregate man, and makes it ready (for use). 

He repeats a Yajya mantra. The Yéjy4isa gift, meritorious, and 


at Though in the Sakta the fifth verse, it is the second, if this hymn is used as the 


principal part of the Ajya Sastra. 
32 The words, swtaareamsmifq are no doubt an idiomatical phrase of the ancient 


Eanskrit, the exact meaning of which it is now impossible to determine. Sdyana ex- 
piains it in the following way: watrartea aranaarigt Frewa wea gaawiad daw: aeaa 
aeate 1% fea qraifa qaeacr fiaasfea The irregular form grea instead of gk® he takes 
a Vedicanomaly. The phrase, he further adds, is applied in common life when one’s 
speech is stopped, The author of the Brahmana adduces this phrase only in illustration 


of the supposed identity of Vach with Sarma, 
23 Say. takes it in the sense of Veda, which appears to be the tight interpretation, 
if the word is restricted to the Mantras. 
%* These are words of the Mantra. 
14 
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fortune. By repeating it, he makes him (the sacrificer) a pure (goddess) 
of fortune ** and prepares her for assisting him. 

He who has such a knowledge, merges in the deities, after having 
been identified with the metres, [156] the deites, the Brahma, and 
immortality. He who thus knows how to become identified with metres, 
&ec., has (certainly) a good knowledge ; it is beyond the soul and beyond 
any deity (2. ¢., this knowledge is of higher value than the soul, or any 


od). 
= 44, 


(The Meaning of the Several Verses of the Ajya Sdkta.) 

He repeats the “silent praise’ in six padas. There are six seasons. 
By doing so, he makes the seasons and enters them. 

He repeats the Puroruk in twelve padas. There are twelve paanthis. 
By doing so, he makes the months and enters them. 

He repeats, pra vo devaya ** (3,13). Prais the air. For all beings 
go after air. By repeating this verse, he makes the air and enters it. 

He repeats, didivdémsam. Thesunis didéya, nothing is earlier’? than 
the sun. By repeating this verse, he makes the sun and enters it. 

He repeats, sa nch garmani vitaye. Sarmani (places of refuge) means 
Agni, He, gives nourishment. By repeating this verse, he makes Agni 
and enters Agni. | 

He repeats, uta no brahman. The moon is Brahma.. By repeating 
this verse, he makes the moon and enters her. 

He repeats, sa yantd. Vayu is yantdé (the restrainer): for by Vayu 
(wind) the universe is kept up, who prevents the air from gathering in the 
atmosphere only. By repeating this verse, he makes Vayu and enters 

bin. 

[157] He repeats, ritavd yasya rodast. Heaven and earth are the 
two vodas. Thus he makes heaven and earth and enters them. -_ 

‘He concludes with the verse, nti no rdsva. The year isa whole with 
thousand-fold gifts, produces, and well-being. Thus he makes the year 
as a whole and enters it. 

He repeats a Yajyé mantra, The Yajya is rain (and rain n is) light- 
ning. Jor lightning (produces) rain, and rain gives food. Thus he makes 
lightning and enters it. He who has such a knowledge, becomes identified 
with (all) these things °° and with the deities. 


‘pe AA SP PPO OT SS Ps eo ares SE ses SR PnP steps SAH Se ie RATA 


7° The word laksmi here evidently expresses the idea of “destiny” in general. 

* The Ajya-sdkta (3, 18), which has been explained in the preceaip chapter, is here 
explained again. - - 

7’ This is an explanation of the term apiroyam in the verse in question. 

** Such ag the seasons, months, Agni, &c., which are severally mentioned in this 
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FIRST CHAPTER, 
[158 ] (The Pra-uga Sastra. Vasathara, The Nivids.) 


(The Pra-uga Sastra.) * 
1. 
(The deities of the Pra-uga Sastra.) 
“The Pra-uga Sastra is the recitation appropriate to the Soma offer- 


1 The Pra-uga Sastra is the most peculiar of all the recitations by the Hotar 
on the day of the Soma feast; for it comprises a larger number of deities, divided 
into regular sections, than any other one, and has neither a proper Nivid, nor Prag&thas, 
nor Dhayy4s, nor Siktas, as we constantly find at the Sastras of the midday and evening 
libations. It consists only of the verses in seven sections, mentioned in the Rigveda- 
Samhita (1, 2-3). Hach section is preceded by a so-called Puroruk, along with the Ahfva. 
Before the Puroruk of the first section there are, besides, the Himk&ra and the three 
great words required. I here write these introductory words in the same order in which 
they are repeated by the Hotri-priests up to the present day : fz" qya: TR PUY arata 
arguia age: are nearer as’ 1 rear fate: Rrarata araaratfze (see 1, 2,1°8) ie, 
May VAyu who walks first, be the enjoyer of the sacrificer, come with his mind to the 
sacrifice; (may he come) the happy with his happy crowd! Om! Come, O Vayn, &c. 

The Puroruk of the second triplet (1. 2, 4-6), which is addressed to Indravayu, is: 


atgaraa ware’ ae gat wet aired 1 ary raga guar fiqay yt gate 
i.e,, the two divine men who come of golden paths, the two masters (who are) for protec- 


tion, Indra and Vayu, the happy ones, &c. 
Puroruk of the third triplet, which is addressed to Mitra-Varuna (1, 2, 7-9): 


SHRo Brea UAT RAT TTA Ta | erga aregs#y feisse the two Kavyas 
(descendants of the Kavis), the two kings (who are distinguished) through skilful perform- 
ance (of sacrifices) at home, and who destroy the enemies in the combat. 

Puroruk of the fourth triplet, which is addressed to the Asvin, (1, 3, 1-3) : 

viige don rag’ sad WA ANAT. | aver ag” aire anfira asadte 
Ye two divine Adhvaryus whose skin is sun-like, come up with (your) Carriage; may ye 
anoint the sacrifice with honey ! 

Puroruk béfore. the fifth triplet, which is addressed to Indra (1, 3, 4-6) : 


gizo ¢z waa atarat a aaa: | eftat gaat aera Prego Indra who 
ig most stimulated (to action) through the recitations (of the Hotris), and is the lord of 
booty, he, with his two yellow hérses, the friend of the Soma drops. 
Puroruk before the sixth triplet, which is addressed tothe Viéve Dev4h (1, 3, 7-9) : 


atta ofeurtarganeshaerat Gwas: | a gd agar gaat gear fear | 
saryT Wet Bara agen awa: Poa ar ararftadra Arnaz We call all tho gods the 
well-adorned to this sacrifice ; may these gods cometo this sacrifice with divine thought, 
favourably accepting the seat (prepared for them) at the preparation (by cooking) of the 
self-making sacrifice (i.e., of the sacrificial personage whose body is always restored by 
itself, when the sacrificial rites are performed) ; (may) all (come) to drink the Soma |! 
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ings from the Grahas. Nine* such Grahas are taken at the morning. 
With nine [159] verses forming the Bahis-pavamana chant,* they are 
praised by singers. After the singers have finished [160] their chant, the 
Adhvaryu takes the tenth Graha (for the ANvins); the sound “hj” 
uttered by singers when chanting the other verses, counts as the tenth 
part. Thus, an equality’ of the Grahas and verses of the chant is obtained. 

The Hotar repeats a triplet addressed to Vayu (1, 2, 1-3). By this 
the Vayu graha is celebrated. He repeatsa triplet addressed to Indra- 
Vayu (1, 2, 4-6). By this the Indra-Vayt graha is celebrated. He repeats 
a triplet addressed to Mitra, Varuna. By this the Mitra-Varuna graha is 
celebrated. He repeats a triplet addressed to the Agvins (1, 3, 1-3). By 
this the Agvin graha is celebrated. He repeats a triplet addressed to 
Indra (1, 3, 4-6). By this the Sukra and Manthi grahas are celebrated. 
He repeats a triplet addressed to the Visve Devah (1, 3, 7-9). By this 
the Agrayana graha is celebrated. He repeats a triplet addressed to 
Sarasvati (1, 3, 10-12), though there is no Sarasvati graha (no such vessel 
as in the other cases). Sarasvati is Speech. Whatever grahas are taken 
by means of Speech (under recital of a mantra), all these are celebrated 
by means of Sastras. He who has such a knowledge gets (thus) cele- 
brated (all his Grahas). 

2. 


{On the Meaning of the Several Paris of the Pra-uga Sastra.) 


By means of the Pra-uga Sastra one obtains food. In (each 
part of ) the Pra-uga Sastra, there is always another deity praised, and 
(thus) always another being celebrated. He who has such a knowledge 
[161], keeps different kinds of food in his Grahas.* The Pra-uga 

astra is, as it were, most intimately connected with the  sacrificer. 
Thence they say, the greatest attention is to be paid to it by the sacrificer. 
For by means of it the Hotar makes him (his new body) ready. 


Puroruk before the seventh triplet, which is addressed to Sarasvati (1, 3, 10-12) : 


ata araag dat arnftaeag” gtrar aeadt garagiqrrstel (invoke) the goddess 
of Speech with my excellent speech at this sacrifice ; we invoke Sarasvati, &c. (Sapta- 
héutra). - m 
2 The nine Grahas here alluded to are the Upamsu, Antaryama, Vayava, Aindravayava, 
Maitravaruna, Asvina, Sukra, Manthis Agrayana. The libations from these nine Grahas 
belong to the Bahispavamana Stotra, and the Pra-uga astra, 
% See page 120, 
* The expression in the original is, so 8% sammd, no doubt an idiomatical expression, 
implying “this and that is the game,” 
* The whole Pra-uga is intended for providing the sacrificer with food, A variety 
in food is produced by changing the deities in every part of the Sastra. 
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He repeats a triplet, addressed to Vayu, because they say, life is Vayu, 
seed is life. Seed is first produced (in the body) before a man is produced 
(out of it). By repeating a-triplet addressed to Vayu, the Hotar makes 
the prana (air inhaled) of the sacrificer. . 

He repeats a triplet, addressed to Indra and Vayu. Where there is 
prana (air inhaled), there is apdna (air exhaled). By repeating a triplet, 
addressed to Indra and Vayu, he thus makes the praéna and apdna of the 
sacrificer. ; 

He repeats a triplet, addressed to Mitra-Varuna. That is done, 
because they say, the eye is first produced when a human being is being 
called into existence. By repeating 2 triplet, addressed to Mitra-Varuna, 
he thus makes eyes to the sacrificer. 

He repeats a triplet, addressed to the Asvins. Because parents say, 
in their conversations about a child when it is born, “it has the «desire of 
listening (to us); itis very attentive.” By repeating a triplet, addressed 
to the Asvins, he makes to the sacrificer the sense of hearing. 

He repeats a triplet, addressed to Indra, Because parents say, in 
their conversations about a child, when it is born, “it endeavours to raise 
its neck, then its head.” By repeating a triplet, addressed to Indra, he 
makes to the sacrificer, strength. 

He repeats a triplet, addressed to Viéve Devah. Because a child 
when itis born, uses hands and feet [162] after (it has been able to use 
the eye, ear, and to raise its neck). The limbs (for they are many) belong 
to the Visve Devab, i.e, All Gods. By repeating a triplet, addressed to 
the Vidve Devah, he thus makes the limbs to the sacrificer. 

He repeats a triplet, addressed to Sarasvati. Because Speech enters 
the child, when it is born, last. Sarasvati is speech. By repeating a 
triplet, addressed to Sarasvati, he thus makes speech to the sacrificer. 

The Hotar who has such a knowledge, as well as the sacrificer for 
whom the Hotri priests repeat the recitations (Sastras), are, though 
already born (from their mother), born again from all these deities, from 
all the recitations (Sastras), from all the metres, from-all the triplets of 
the Pra-uga Sastra, from all the (three) libations. 

3. 
(The Hotar has it in his power to deprive the Sacrificer of hislife, &e., by not 
repeating the several parts of the Pra-uga Sastra inthe proper way.) 

This Pra-uga Sastra represents the vital airs. The Hotar addresses 
this recitation to seven deities. For there are seven vital airs in the 
head. By doing so, the Hotar places the vital airs in the head (of the 


sacrificer). 
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There ia the question asked, Whether the Hotar might be able 
to produce woe as well as happiness to the sacrificer? (The answer 
is) He who might be the Hotar of the sacrificer at that time (when 
the Pra-uga Sastra is to be repeated) can do with him what he 
pleases. If he think, “I will separate him from his vital airs,” he need 
only repeat the triplet addressed to Vayu confusedly, or forego a 
pada, by which means the (several parts of the) triplet become con- 
[163] fused. In this manner, he separates him (the sacrificer) whom he 
wishes 80 to separate, from his vital airs. 

Should he think, “I willseparate him from his prdna and apana,”” 
he need only repeat the triplet addressed to Indra-Vayu confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he thus 
separates the sacrificer, whom he wishes so to separate, from his prana 
and apana. 

Should he think, “I will separate the sacrificer from his eye,” he need 
only repeat the triplet addressed to Mitra-Varuna confusedly, or forego 
apada. In this way the triplet becomes confused, and he thus separates 
the sacrificer, whom he wishes so to separate, from his eye. 

Should he think, “1 will separate him from the sense of hearing,” 
he need only repeat the triplet addressed to the Agvins confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he separates 
the sacrificer, whom he wishes so to separate, from the sense of hearing. 

Should he think, “I will separate him from his strength,” he need 
only repeat the triplet addressed to Indra confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates him, whom he 
wishes so to separate, from his strength. 


Should he think, “I will separate him from his limbs,” he need only 
repeat the triplet addressed to the Vive Devaéh confusedly, or forego a 
pada. In this way, the triplet becomes confused, and he separates the 
sacrificer, whom he wishes so to separate, from his limbs. 


Should he think, “J will separate him from his speech,” he need only 
repeat the triplet addressed to Sarasvati confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates the [164] 
sacrificer, whom he wishes so to separate, fiom his speech, . 


Should he think, “I will keep him joined with all his limbs and 
his soul,” he ought to repeat the triplet, as it was first told (to him 
by his master) in the right way. Thus he keeps him joined with all 
his limbs and his whole soul. He who has such a knowledge remains 
joined with all his limbs and the whole soul. 
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(All the Deities of the Pva-uga Sastra are said to be forms of Agni.) 

They ask, How (can it be accounted for) that the verses addressed 
to Agni which the Sama singers chant,® are celebrated by a recitation of 
the Hotar commencing with a verse addressed to Vayu, (the rule being) 
that the Sastra exactly corresponds to the Stotra? (The answer is) 
Those deities are only the bodies of Agni. When Agniis blazing up, 
as it were, that is his Vayu (wind) form. Thus he celebrates by means 
of this (Vayu form) that (Agni form). . 

Divided into two halves, the fire burns. Indra and Vayu are two. 
That is his Indra-Vayu form. Thus he celebrates by means of this 
(Indra-Vayu form) that (Agni form). 
. Tt moves up and down (when being lighted or extinguished); this 
is his Mitra-Varuna form. Thus he celebrates by means of this (Mitra- 
Varuna form) that (Agni form). 
[165] The dangerous touch’ of Agni is his Varuna form. His Mitra 
form is (shown in the fact) that men who make friends with him may sit 
near him, though his touch be dangerous. Thus he celebrates by means 
of these (Mitra and Varuna forms) that (Agni form). 

His Asvina form is that they produce him by friction through two 
arms and two wooden sticks, the Asvins being two. Thus he celebrates 
by means of: this (Advina form) that (Agni form). 

That he burns with a loud erackling voice, imitating the sound 
bababd, as it were, on account of which all beings flee trembling from him. 
This is his Indraform. Thus the Hotar celebrates by means of the (Indra 
form) that (Agni form). 

That they divide him into many parts (when taking fire from the 
hearth), though he is only one. This is his Visve Devah form. Thus the 
Hotar celebrates by means of this (Visve Devah form) that (Agni form). 

That he burns with a roaring noise, uttering speech, asit were. This 
is his Saravati form. Thus the Hotar celebrates by means of this (Saras- 
vati form) that (Agni form). : 

In this way, the triplet of the Sama singers” becomes celebrated, 
notwithstanding these (different) deities in the several triplets, for him. who 
menced (the Sastra) with a verse addressed to Vayu. 

eee . i nging of the so-called 
* The oye : ee a a jo ce Agni, whilst. the 


to which it is said to stand in connection, are different. 
Kausitaki Brahmanam 1, 1, where Agni says i 


thus has com 


Ajjaestotre : 
deities of the Pra-uga Sastra, 
' Ghora-sams parsa. See the 


se draaeqedat sie. 


> The Ajya Stotra, see note 1. It consists of threes verses. 
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Having repeated the Sastra addressed to all the gods® (Pra-uga), 
he recites a Yajyd mantra addressed [166] to the Visve Devah (all gods) ; 
visvebhih somyan madhvagna (1, 14, 10). Thus he satisfies all deities, 
giving to each his due share. | 


5. 
(On the Vasatkéra and Anuvasatkéra.) 


The Vagatkaéra'° (the formula vaugat!) is the drinking vessel of 
the gods. By making the Vasatkara, the Hotar satisfies the deities with 
(presenting) a drinking vessel. - 


He makes the Anuvasatkara (the formula “Agni, eat!’). In this 
way, he satisfies the deities by repeatedly placing before them the Vasat- 
kara (representing the drinking vessel), just as men place before their 
horses or cows repeatedly grass, water, &e.'? 


- They ask, Why do they sacrifice in the same Agni (the Agniof the 
Uttara Vedi) where they did it before, and make the Vasatkara there, 
when sitting near the Dhisnya'” fires (after having left the place near 
the Uttara Vedi)? (The answer is) By making the Anuvastkira, 
“ Agni, taste the Soma!” be makes there the Vasatkara and pleases the 
Dhisnyas. 

They ask, Which is the Svistakrit portion of the Soma at those 
olferings,’* of which the priest tastes without having finished them, and 
without making the Anuvagatkara? (The answer is) By repeating the 
Anuvasatkara (when repeating the Yajyas for the Sastras), “Agni, taste 
the Soma!” they (complete the ceremony and) drink from the Soma juice 
after the completion (of the [1467] ceremony).’* This very (Anuvasat- 
kara) is the Svistakrit portion of the Soma. (Thence) he makes the 
Vagatkara (and Anuvasatkara). 


Nepeme We yh Aenea ee 


Tee oe eee ee ee a relied aammderieemientebimaemmetmnerneer ena tntamadicat atic Ime tee Te eee eigen taeneptnren enmeshed re itt 


* The Pra-uga Sastra is here called vaisyadevam, i.e, belonging to all the gods, on 
account of the large number of deities, comprising the Visve Devah containcd in it. 

1° The paragraphs from 5, 8, are found also with very little change and a few omis- 
sions in the Gopatha Brahmanam 8,1—5. Both evidently come from one source only, 

1) 'Phis is tho full meaning of TaWYAHIT 28 explained by Sayana. 

** See above. i 

” These are the dvidevatya grahas, see 2, 

“The priests are not allowed to eat from the sacrificial food, or drink of the Soma, 
before all the ceremonies pertaining to the offerings tothe gods are completed. The 
Sviptakrit ceremony is regarded as the completion of the principal rites attending any 
oblation given to the gods. At this ceremony, the Anuvasatkéra does not take place, 


Aiter it is completed, the priests are allowed to cat the remainder of the food or drink the 
remaining juice. 
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Ge 
(On the Meaning of the Vasathéra and its Different Paris). - 

The Vasatkara is a weapon. If one has an enemy (and wishes to 
destroy him), one has only to think of him when making the Vasatkara, 
in order to strike him a blow with a weapon (in the form of the 
Vasatkara). : 

The word sat (six) is contained in the formula vau-sat® (the so- 
callod Vasatkara). There are six seasons. Thus he makes the seasons 
and establishes them. He who is established in the seasons becomes 
afterwards (also) established in all other things. He who has such a 
knowledge, obtains a firm footing. 

Hiranyadan, the son of Beda, said about this (the Vasatkara) as 
follows: By this part saé (six) of the formula (vausat), the Hotar estab- 
lishes these six (things). The sky rests on the air; the air on the 
earth: the earth on the waters.; the waters [168] on the reality (satya) ; 
the reality on the Brahma; the Brahma on the concentrated heat of medi- 
tation (tapas). If these places are established, then all things are con- 
sequently established. He who has such a knowledge has a firm footing. 

The part vdu of the formula vausaf means the six seasons. By 
repeating the Vasatkara, the Hotar places the sacrificer in the seasons, 
gives him a footing in them. Just as he does unto the gods, the gods do 
unto him. 


T. 


(The Three Kinds of the Vasatkdra: Vajra, Damachhad, and Inkta. 
In what Tone ihe Vasathira is to be Repeated. The Hotar can, by 
not repeating it properly, injure the Sacroficer.) 

There are three (kinds of the) Vasatkara, vayra iweupon’. damachhad 

(who covers beings), and rikta (empty, void). 

It is a vajra (weapon), in consequence of its being pronounced with 

a loud and strong voice by the Hotar. With it he strikes, whenever he 

pleases, a blow to his enemy and adversary whois tobe put down by 

him, in order to put him down. Thence is this weapon, in the form of 
the Vasatkara, to be used by the sacrificer who has enemies. 

It is damachhad, 7.e., protecting the beings, on account of its being 
pronounced as an integral part of the verse to which it belongs without 


et ea eee 

“The etymology which is here given of the word vausat is of course quite fanciful. 
It is only a very much lengihened pronunciation of a conjunctive form voksal, of the 
root vah, to carry, meaning, may he (Agni) carry it (the offering) up. Instead of the 
original 0k, @u was substituted. 
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omitting any part of it.” Children and cattle stand near (this part of 

[1469] the Vasatkara) and follow it. Thence ought he, who desires 

children and cattle, tomake this Vasatkara 

It is rakta, t.e., void, the syallable sat being pronounced with a low 
accent. He thus makes void (rikta) the soul, and the sacrificer. He who 
makes such a Vasatkara becomes a great sinner, and also he for whom 
such a Vasatkara is made. ‘Thence he should not wish to make it, 

As regards the question whether the Hotar night make the sacrificer 
happy or unhappy, the answer is, that he who might be the Hotar of any 
sacrificer cando so. At this (occasion, ze, at the sacrifice), the Hotar 
may just do with the sacrificer as he pleases. 

Should he wish to deprive the sacrificer of the fruit of his sacrifice, 
he has only to repeat the (YAjy4) verse, and the Vasatkéra in the same 
tone!” (z.e., monotonously). If he do so, he deprives the sacrificer of the 
fruit of his sacrifice. 

Should he wish to make the sacriftcer lable tothe consequences of a 
great guilt, he has only torepeat the (Yajya) verse with avery loud voice, 
and the VasatkAra with a very low one. (If he do so) he makes the 
sacrificer liable to the consequences ofa great guilt. 

Should he wish to make the sacrificer very happy, he has to repeat 
the (Yajy4) verse with a very low, and the Vasatkéra with a very loud, 
voice. (That is done) for obtaining fortune. By doing so, he puts the 
sacrificer in (the possession of) fortune. 

The Vasatkara is to form an integral part of the (Yajya) verse (no 
stopping between the end of the [170] verse and vausat being allowed), 
in order to have an uninterrupted whole. He who has sucha knowledge 
becomes possessed of children and cattle. 

8. 

(The Danger which might beamminent upon the Hotar and Sacreficer, in con 
sequence of the Vagatkéra weapon, ws to be averted by certain 
Formulas.) 

The Hotar ought to think of the deity to whom the oblation is given 


# 


Canetllceaeneciaguaahaitietatain team ennmmadiameneaaaeme ened 


* The term in the original is nirhdnarcha, i.e, without losing any part of the Rich. 
This means, that no vowel is to be dropped at the end of the Yajya verse when Vausat 
ig joined to it as an integral part. The remark is madeon account of the way in which 
the syllable om (when pranava is made) is joined to the last syllable of averse In that 
case, the last vowel disappears and 6 is substituted in itsstead If, for instance, the last 
syllable of the Rich be ya, thenin the Pranava yom is pronounced. See the rules for 
making the Pranava in the Samidheni verses, ASv. br. 8, 1, 2. 


17 The Yajy4 is repeated monotonously, and, at the morning libation, in a low tone, 


whilst the Vasatkara is pronounced with a loud voice. 
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when he is aboutto repeat the Vasatkara. Thus he pleases the deity 
personally, and addresses the Yajy& mantra direct to it. 


The Vasatkara is a weapon.!* The weapon is like a flash when 
one strikes with it without having conjured its evil effects.1* Not 
every one knows how to conjure it, nor its (proper) place. Therefore the 
mantra, vag ojah (Adv. Sr. S. 1, 5) is at such occasions, when even many 
are killed (as is the case in a battle), the propitiation, and the assignation 
of the proper place (after the Vasatkara). For this reason, the Hotar has, 
after every Vagatkara, to repeat the Anumantrana?® formula, wdg ojah. 
If thus propitiated, the Vasatkara does not hurt the sacrificer,?? 


[ 171] The sacrificer ought to repeat this Anumantrana formula: “ O 
‘‘ Vasatkara, do not sweep me away, I will not sweep thee away. I call 
‘hither (thy) mind with great effort, thou art a shelter (having joined 
thy) body with the air circulating (in my body). Go to (thy) place, let 
“me go to (my) place.” 


Some one (a theologian) has said: this (just mentioned anumantranam) 
is too long and has no effect (Instead of it) the sacrificer ought to repeat 
after the Vasatkara the words, ojak saha ojah. Ojah (vigour) and saheh 
(strength) are the two most beloved bodies (forms) of the Vagatkara. 
By making him repeat this Anumantrana formula, he thus makes the 
sacrificer prosper through (the Vasatkara’s) own nature. He, who has 
such a knowledge, prospers through (the Vasatkara’s) own nature. 

The Vasatkara is speech, and prdana (air inhaled) and apéna (air 
exhaled). These (three) leave as often as a Vasatkdra is repeated. 
(But that ought to be prevented ; thence) he ought to include them (their 
names) in the Anumantrana formula. (This is done by repeating the 
following formula) vdg ojah saha ojo mayt prdénapdnau, i.e, May speech, 
vigour, strength (and) the prana and apana (be)in me! Thus the Hotar 
puts speech, prana and apana in himself (he prevents them from going), anc 
reaches his full age. He who has such a knowledge reaches his full age. 


1s This idea is clearly expressed in an Anumantrana formula : AICHNA qu 
qsealra ts qa ay fesned efeu; 1.0.9 Islay, with the Vatatkara as a weapon, him who 
hates us aS wellas him whom we hate (Asv. Sr. S, 1, 3). 

12 For the mischief done by a weapon, he who strikes with it, is answerable. To 
guard himself against the evil consequences of such an act, propitiation (Santz) is required. 

2° his is the technical name of those formulas which areto be repeated by the 
Hotar and the sacrificer after the proper mantra has been recited. They follow the 
mantra. Thence the name, anumantrana, They must be always uttered with a low voice. 

21 Up to the present day, the Srotriyas or sacrifical priests never dare to 
pronounce this formula save at the time of sacrificing. They say that,if they would do 


goat any other time, they would be cursed by the gods, 
é 


116 


9.- 
(Hiymology of the words Praiga, Puroruk, Vedi, Newd, Graha.) 

The sacrifice went away from the gods They wished it (to return) 
by means of the Praisas?? [172] That is the reason that the Praisas 
(orders to repeat a mantra given by the Adhvaryu or Mitra Varuna to the 
Hotar) are called so (from pra+zs, “to wish’). They made it shine forth 
(prdrochayanti) by means of the Puroruks. Thence the Puroruk is called 
so (from prdrochayanti). They found it on the Vedi. Thence this place 
is called Vedi (from vid, to find). After having found it, they caught it 
with the Grahas; thence they are called so (from grzh, io catch, seize). 
Having found it, they announced it tothe gods by means of the Nivids. 
Thence they are called Nivids (from nivedayatz, he announces). 

A person who wishes to recover something lost, wants either much 
(of it) or little. Among two, the elder (most experienced) wishes for the 
best (portion). He who knows that the Praisas are exceedingly strong 
(give most power), knows (at the same time) that they are the best portion. 
The Praisas being the desire to recover something lost, he (the Mitra- 
Varuna) repeats them with his head lowered (prahvas) (jast as suppli- 


cants do). 
10. 


(On the Proper Place of the Nivids in the Three Tahations.) 


The Nivids are the embryos of the Sastras (uhihas). At the morning 
libation, they are put before the Sastras (ukthas), because the embryos 
are lying in the womb with their heads turned downward, and thus 
they are born (the head coming first out of the non): At the midday 
libation, the Nivids are put in the midst (of the Sastras). This is 
done because the embryos have their hold in the middle of the womb. 
At the evening libation, the Nivids are repeated at the end (of the 
Sastras), because the embryos are coming down from thence (the womb) 
[173] when they are brought forth, He who has such a knowledge is 
blessed with children and cattle : 

The Nivids are the decorations of the Sastras. They are put, at 
the morning libation, before the Sastras, just as a weaver weaves deco- 
rations in the beginning of a cloth. 
At the midday libation, they are put in the midst (of the Sastras), 
just as a weaver weaves decorations in the midst (of acloth). 
At the evening libation, they are put atthe end (of the Sastras), just 
-as the weaver weaves decorations in the end of a cloth (avaprajjana). 


Ta tenlantit erate ari oat 


a Aaa ae a ei ee fee Ae ek a 
22 The Praisas here alluded to are those used at the animal sacrifice. They corres- 
pond to the Pray4ja (Apri) mantras. See the White Yajurveda 21, 29-40, 
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He who has such a knowledge is ornamented on all parts with the decora- 
tion of the sacrifice. : 
11. 
(How the Nivids should be Repeated. How to Correct Mustukes 
Arising from Confusion.) 


The Nivids are deities connected withthe sun. When they are put 
at the morning libation at the beginning (of the Sastras), at the midday 
libation in the midst, and at the evening libation at the end, then they 
follow the regular course of the sun. 

The gods had obtained (once) one portion of the sacrifice after the 
other (pach-chhas}). Thence the Nivids are repeated pada by pada. 
When the gods had obtained the (whole of the) sacrifice, a horse came 
out of it. Thence they say, the sacrificer ought to give a horse to the 
reciter of the Nivids. By doing so (presenting a horse), they present really 
the most exquisite gift (to the reciter). 

The reciter (of the Nivid) ought not to forego any of its padas. Should 
he do so, he would make a rupture in the sacrifice; if this (rupture) 
increases, the sacrificer then becomes guilty of the consequences [174] of 
a great sin. Thence the reciter ought not to forego any of the padas of 
the Nivid. 

He ought not to invert the order of two padas of the Nivid. Should 
he do so, he would confound the sacrifice, and the sacrificer would be. 
come confounded. Thence he ought not to invert the order of two padas. 

He ought not to take together two padasof the Nivid. Should he 
do so, he would confound the sacrifice, which would prove fatal to the 
sacrificer. Thence he ought not to take together two padas of the Nivid 
when repeating it. 

He ought to take together only the two padas, predam brahma and 
yredam kgatram.?® Jihedo so, it is (done) for joining together the 
Brahma and the Ksatra. Thence the Brahma and Ksatra become joined. 

He ought, for the sertion of the Nivid, to select hymns consisting 
of more than a triplet, or stanza of four verses;** for the several padas of 
the Nivid ought to correspond, each to the several verses in the hymn.”° 

23 These two sentences form part of every Eyes used at the midday or SveH ine 
libation, They occur in the following connections: ‘gar zat dug fanag eat far } we 


Tat dé STA | id Qrara GARTTHAT | 

14 This refers tothe s7kta or hymn which stands in connection with the Nivid. 

25 The expression richam s#ktam prati is evidently a Hendiadyoin; for the distri- 
butive meaning of pratz can only refer to rich, but not to sizkta 3 because there are not as 
many sfiktas as there are padas ofthe Nivid. The sentence, q 9g 4 ages aft nea 
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Thence he ought, for the insertion of the [178] Nivid, to selec: hymns 
consisting of more than of stanzas with three or four verses, Through 
the Nivid the celebration of the SAman is made excessive. ?°¢ 


At the evening libation, he ought to put the Nivid when only one 
verse (of the Sastra) remains (to be recited). Should he recite the 
Nivid when two verses (of the Sastra) are still remaining, he would thus 
destroy the faculty of generation, and deprive the offspring of their 
embryos. Thence he ought to repeat the Nivid at the evening libation 
when only one verse (of the Sastra) remains (to be recited), 


He ought not to let fall the Nivid beyond the hymn (to which it be- 
longs).*" Should he, however, do it, he ought not to revert to it again 
(not to use the hymn), the place (where the Nivid is to be put) being de- 
stroyed. He ought (in such a case) to select another hymn which is addres. . 
sed to the same deity and in the same metre, to put the Nivid into it. 


, (In such a case ) he ought, before (repeating the new) Nivid hymn, 
~ to recite the hymn: ma pragdma [176] patho vayam (10, O7), i.e, let 
us not go astray. orhe loses his way who gets confounded ata sacri- 
fice. (By repeating the second pada) ma yajndd indra saminah (10, 57, 1) 
z.€., (let us not lose) O Indra, the Soma sacrifice, he prevents the sacrificer 
from falling out of the sacrifice. (By repeating the third pada) mé antah 
sthur no ardtayah, z.e., ‘“May no wicked men stand among us!” he turns 
away all who have wicked designs, and defeats them. : 


In the second verse (of this hymn) yo yaynasya prasidhanas tantur, 
te, ~ Let us recover the same thread which serves for the performance 


EER TY I SOE ht renee NARI RY ah ne eS reerprenrenem 


errwerint RRaRENR tere met mpi uamugse 


Cee erNath eee h catiteeemaeest 


fafeerad , can easily be misunderstood. At the first glance it appears to mean “he ought 
not to think of selecting any other hymn for inserting the N ivid, save such ones as congist 
of three or four verses.” Sdy. followed this explanation which most naturally sug- 
gests itself to every reader. But, in consideration that all the N ivid hymns, actually in 
use, and mentioned in the Aitareya Br. exceed in number four verses (some contain 
eleven, others even fifteen verges), that explanation cannot be correct. The passage 
can only have the sense given to it in my translation. 


2° The Sastra thus obtains more verses than are properly required. 


2’ The meaning is: he should not repeat the Nivid, after he might have repeated 
the whole of the hymn in which it ought to have been inserted. Should he, however, 
have committed sucha mistake, then he must select another hymn, and put the Nivid 
in its proper place, é.e,, before the last verse of the hymn. The Hotar is more liable to 
commit such a mistake at the evening libation than at the two preceding ones. For, 
at the evening libation, there are seven Nivids (to Savitar, Dy4vaprithivt, Ribhus, Vais- 
vanara, Visvedevih, Marutas, and Jatavedis) required, whilst we find at the morning 
libation only one (whichis rather a Puroruk than a Nivid),and at the midday libation 
two (to the Marutas and Indra), 
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of sacrifice, and is spread among the gods’® by means of which was 
((hitherto) sacrificed (by us),” the expression tantu (thread) means off- 
spring. By repeating it, the Hotar spreads (sastanotz) offspring for the 
sacrificer. 

(The words of the third verse are) mano nu d& huvadmahe nara- 
samsena samena, i.e, ‘‘ Now we bring an offering’® to the mind (manas) 
by pouring water in the Soma cups (devoting them thus to Naras- 
athsa).”’ By means of the mind, the sacrifice is spread ; by means of 
the mind, it is performed. ‘This is verily the atonement at that occasion 
(for the mistake pointed out above). 


SECOND CHAPTER. 


[177] (The Marutvatiya and Niskevalya Sastrus.) 
12 


(On the Ahdva and Pratigara.) 


They (tbe theologians) say: the subjects of the gods! are to be pro- 
cured. (To achieve this end) one metre is to be put in another metre. 
(This is done when) the Hotar calls (the Adhvaryu) by sormasdvom, “ Let us 
both repeat, yes!” which (formula) consists of thiee syllables. At the 
morning libation, the Adhvaryu responds (prati-grifndtz) (to this formula 
of three syllables) with one consisting of five: samsémo daivdm.’ This 
makes eight on the whole. The Gayatri has eight syllables (7. e. each of 
its three padas). Thus these two (formulas) make the Gayatri at the com- 
mencement of the recitation at the morning libation. After the Hotar has 
finished his recitation, he uses this (formula of) four syllables: uktham 
[178] vdchi,? z.¢., the recitation has been read, to which the Adhvaryu 


2° Say, has, in his commentary on the Rigveda Samhita, the following remark : 


23: eit: afafahienRat aaa. 

2° Of seas Say. gives two different explanations in his commentaries on the Ait. 
Br. and in’ that on the Rigveda Samhita. In the first, he explains it by arearfaI call 
hither (from hvé to call); in the other, he derives it from hu, to sacrifice, The latter expla~ 


nation is preferable. 


1 See 1, 9. 
27See about the Pratigara, ie, response by the Adhvaryu to the recitations of the 


Hotar, Asv. Sr. S. 5,9. The most common pratigara repeated by the Adhvaryu is othdmo 
daiva; but at the time of the Ghdva (the call Somsdvom) it is: Sams@mo daiva. At the end 
of the Pratigara, the praxava, (incorporation of the syllable om) required, is daivdm. 

3 The formula uktham vdchi, with some additional words, always concludes a Sastra. 
In the Kausitaki Brahmanam (14, 1), and in the Sankh&y. Srauta Sfitras (8, 16, 17-20), 
this formula is called achha viryam, In the Asval, Sdtras, no particular name is given 
toit. The Kausitaki and Sankhay. Sakhas differ here a little from that of Asvalayana, 


According to the former, uktham vdchi is always preceded by a few sentences which are 
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(responds) in four syllables: om ukthasd, i.¢., thou hast repeated the recita- 
tion’ (uktham, sastram). This makes eight syllables. The Gayati? consists 
of eight syllables. Thus the two (formulas) make at the morning libation 
[179] the Gayatri’ at both ends (at the commencement and the end), 


At the midday libation, the Hotar calls: adhvaryo soiusdvom, 22. 
“ Adhvaryu, let us two repeat! Om!” with six syllables! to which the 
Adhvaryu responds with five syllables, the saiks@mo daivom. This 
makes eleven syllables. The Tristubh has eleven syllables. Thus he 
makes the Tristubh at the beginning of the Sastra at the midday 
libation. After having repeated it, he says, uktham vdchi indraya, wWe., 
the Sastra has been read for Indra, in seven syllables; to which the 
Adhvaryu responds in four syllables: om ukthasd. This makes (algo} 
eleven syllables. The Tristubh has eleven syllables. Thus the two 


heen wenger ith “9 metre —otemrnapitelr thet ES AE RST OTHER ETS ETERS ene ek ENSBOTMRSITAOD MPH YD 


not to be found in ASval. Thus, we have, for instance there, at the end of the Mayrut- 
vatiya Sastra, the following formulas: wquay~et sfaeg geataqat aap 
MBATANA In the ASval. Sitras (5, 14), there is instead of it only: THe aretz1a 
srg zat At every Sastra repeated by the Hotar, there is a little difference in the 
appendages to this formula. The rules, as given here in this paragraph, refer on] y to tho 
conclusion of the Sastras of the minor Hotvi priests ; they alono conclude in tho way 
here stated, without any other appendage (see Asval.5, 10). Tho concluding formulas 
for the Hotar are, according to Agval. br. S., as follows: 


(a) For the Ajya Sastra: Tar ary Gers i (5, 9), 


(b) For the Pra-uga astra : SEY arta zatara ear (5, 10). 
(c) For the Marutvatiya Sasbra (see above). 
(d) For the Niskevalya astra: THY aretexargszoaa ear (5, 15). 


(ec) Forthe Vaisvadeva Sastra: TET qiatexta gary AAA cat (5, 18) 


(f) For the Agnimaruta Saglra : SRY Taz ary AAT ear (5, 20). 

All theso appendages express the idea, that the god to whom the recitation is 
addressed should hear it, and take notice of it. So ghosh?ya tvd means that “it 
(the recitation) might be soundel to thee; upusrzvale tud, “that it might be for 
thy hearing,” The active participle inthe present tense must here have something 
like the meaning of an abstract noun, corresponding with slokdya and dsrut ydi. Literally, 
upasrinvate appears to mean that “ the hearing (of this recitation might come) to thee.” 

Aftor the repetition of these formulas whith conclude all “astras, the Yajya verse 
belonging to the particular astra is recited. 


‘ This alone can be the meaning of the obscure formula, uklhase, which comes no doubt 
from the remotest antiquity, It is perhaps a corruption of uktham sis, the neutral charac- 
ter m being left out, Say. explains: Se Tae, “thou art the repeater of the astya.” 
But this meaning is not appropriate to the ogvasion at which the formula is used. This 
is done only when the recitation is over, The only proper meaning of the formula 
therefore is either “ tho recitation is repeated,” ov “thou hast repcated the recitation.” 

* The Gayatri is the characteristic metre of the morning libation ; thence its form 


(eight syllables) is to appear in some shape at the commencement ag well as at the end 
of the Sastra. 
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(formulas) make the Tristubh at both ends of the Sastra at the midday 
libation. 

At the evening libation, the Hotar calls: adhvaryo gom-somsdvom, 
in seven syllables, to which the Avdharyu responds in five syllables: 
samsdmo daivom. This makes twelve syllables. The Jagatit has twelve 
syllables. Thus (with these two formulas taken together) he makes the 
Jagati at the beginning of the Sastra at the evening, libation. After 
having repeated the Sastra, he says, in eleven syllables: uktham vachi 
indréya devebhyah, i.e., “the Sastra has been repeated for Indra,” for 
the Devas, to which the Adhvaryu responds in one syllable: om! This 
makes twelve syllables. The Jagati has twelve syllables. Thus the two 
(formulas) make the Jagati at both ends at the evening libation. 

This (the mutual relation of the three chief metres to one another 
and to the sacrificer) saw a Rigi, and expressed (his opinion) in the 
mantra: yad gdyatre adhz (1, 164, 23), te, “those who know that 
[180] the Gayatri is put over a Gayatri, and that out of a Tristubh 
a (another) Trishtubh is formed, and a Jagat (Jagati) is put in a Jagat, 
obtain immortality.’ 

In this way, he who has such a knowledge puts metre in metre, and 
procures “ the subjects of the gods.” 
13. 
(On the Distribution of the Metres among the Gods. Anstubh 
Prajadpair’s Metre.) 

Prajapati allotted to the deities their (different) parts in the 
sacrifice and metres. He allotted to Agni and the Vasus at the morning 
libation the Gayatri, to Indra and the Rudras the Tristubh at the mid- 
day libation, and to the Visve Devih and Adityas the Jagati at the 
evening libation. 

His (PrajApati’s) own metre was Anustubh. He pushed it to the 
end (of the Sastra), to the verse repeated by the Achhavaka (which is 
the last). Anustubh said to him: “Thou art the most wicked of all 
gods; for thou hast me, whoam thy metre, pushed to the end (of the 
Sastra), to the verse repeated by the Achhavaka.”’ He acknowledged 
(that he had wronged her). (In order to give redress) he took his own 
Soma (sacrifice) and put at the beginning, at the very mouth of it, 


* The meaning is, that no pada of a metre, neither that ofthe Gayatri nor Tristubh, 
nor Jagati can stand alone, but must be joined to another pada of the same metre, The 
ahava and pratigara must, therefore, be at the beginning as well as at the end of the 
Sastra in the same metre: for each time they consist only of one pada, and that is not 


auspicious. 
16 
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Anustubh. Thence Anustubh is joined (to the Sastras: as the first metre, 
as the very mouth-piece at all libations. 
He who has such a knowledge becomes the first, the very mouth 
(of the others), and attains to supremacy. Prajapati having thus made 
(the beginning [4181] of all libations) at his own Soma sacrifice (with 
Anustubh), the sacrificer (who does the same) becomes master of the 
sacrifice, and the latter becomes (properly) performed. Wherever a 
sacrificer has a sacrifice performed, so that he remains master of it, it is 
performed for this (the whole) assemblage of men’ (who might be with 
the sacrificer). 
14. 


(How Agni, as Hotar of the Gods, Escaped the Meshes of Death.) 


When Agni was the Hotar of the Gods, Death sitting in the Bahis- 
pavamana Stotra® lurked for him. By commencing the Ajya Sastra® 
with the Anustubh metre, he overcame Death. Death repaired to the 
Ajya Sastra lurking for Agni. By beginning (to repeat) the Pra-uga 
Sastra, he overcame Death (again). 

Atthe midday libation, Death sat in the Pavamana Stotra’® lurking 
for Agni. By commencing the Marutvatiya Sastra with Anustubh, he 
overcame Death. Death could not sit, at that libation, in the Brihati 
verses (repeated by the Hotar at the commencement of the Niskevalya 
Sastra). For the Brihatis are life. Thus Death could not take away 
the life. This is the reason that the Hotar begins (the Niskevalya 
Sastra) with the Stotriya triplet (corresponding to the Sdman which is 
sung) in the Brihati metre. The Bribatis are life. By commencing 
[182] his second Sastra (with Brihatis), a has the preservation of (his) 
life in view. 


At the evening libation, Death satin the Pavamana Stotra lurking . 


for Agni. By commencing the Vaisvadeva Sastra with Anustubh, Agni 
overcame Death. Death repaired to the Yajn& yajntya Sdman.' By 


” The sacrificer is to make the sacrifice, i.e., the sacrificial man, his own, i.e, he must 
subject it to his own will, justas Prajapati did, Thus he makes it beneficial to others, just 
as Prajapati benefited gods and men by it, 

See page 120, 

° See the hymn : pra vodevdya agnaye, 2, 35, which is im the Anustubh metre and 
which is meant here, 

1° Uchcha te jadtam andhaso, S&maveda Samh, 2, 22-29. 


u QA ART at waa » Samaveda Samh, 2, 53-54, 
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commencing the Agni-Maruta Sastra, with a hymn addressed to Vais- 
vanara, he overcame Death. For the hymn addressed to Vaisvanara is a 
weapon ; the Yajna yajniya Sdman is the place. By repeating the Vais- 
vanara hymn, he thus turns Death out of his place. 

Having escaped all the meshes of Death, and his clubs, Agni came 
off in safety. The Hotar who has such a knowledge, comes off in safety, 
preserving his life to its full extent, and attains to his full age ‘ofa hun- 
dred years). 

15, 

(Marutvatiya Sastra. Indra Conceals Himself. How he was found.) 

Indra, after having killed Vritra, thought, ‘I might perhaps not have 
subdued him’ (apprehending his revival), and went to very distant regions. 
He (ultimately) arrived at the most distant place. This place is Anus- 
tubh, and Anustubh is Speech. He having entered Speech, lay down 
in her. All beings scattering themselves here and there went in search 
of him. The Pitaras (manes) found him one day earlier than the gods. 
This is the reason that ceremonies are performed in honour of the Pitaras 
previous to the day on which they sacrifice for the gods.'* They (the 
gods) said, ‘‘ Letus squeeze the [183] Soma juice ; (then) Indra will 
come to us very quickly.’ So they did. They squeezed the Soma 
juice. By repeating the verse, étva ratham (8, 57,1), they made him 
(Indra) iurn (towards the Soma juice) By the mantra, cdam vaso sutam 
(8, 2, 1), he became visible to the gods on account .of the term (suta), 
7.e,, squeezed (contained in it) '?* By the mantra, andra nediya ed tht 
(8, 58, 5),14 they made him (Indra) come into the middle (of the sacri- 
ficial place). 

He who has such a knowledge, gets his sacrifice performed in the 
presence of Indra, and becomes (consequently} successful by means of the 
sacrifice, having Indra (being honoured by his presence). 

16. 
(Indra-Nthava Pragatha.) 

As Indra had killed Vritra, all deities thinking that he had not 
conquered him, left him. The Maruts alone, who are his own rela- 
tions,!® did not leave him. The “maruto svépayah” (in the verse, Indra 

12 The Pitaras are worshipped on the Amavasy4 day (New Moon), and the Darsa- 
parnima isti takes place on the pratipada (first day after the New Moon).—Say, 


1s These two first are called the pratipad and anuchara of the Marutvatiya 
Sastra, the beginning verse and the sequel. 

14 This mantra is called, indra-nithava pragdtha, i.e., pragatha for calling Indra near. 

% Svapi, which term occurs in the Indra-Nihava Pragitha (8, 58, 5), is explained 
py Say. gafaarat sia Y @MqaT: But this interpretation, which is founded on 
Vedantic tess Sune to the poets of the Vedic hymns, is certainly wrong ; for, “being 
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nediya) are the vital airs. The vital airs did not leave him [484) (Indra). 
Thence this PragAtha, which contains the term svdpz(in the pada) 4 svépe 
svipibhir, is constantly repeated (at the midday libation of all Soma 
sacrifices). When, after this (Pragdtha), a mantra addressed to Indra 
is repeated, then all this (is termed) Marutvatiya (Sastra). If this 
unchangeable Pragitha, containing the term svdpi, is repeated (then 
always the Marutvatiya Sastra is made). 

17. 


(Bréhmanaspati Pragétha. To what Stotras the Indra-Nihava and 
Bréhmanaspati Pragdtha belong. The Dhayyds ) 


Te repeats the Prag&tha’* addresséd to Brahmanaspati. Led by 
Brihaspati as Purohita (spirirual guide), the gods conquered the celestial 
world, and were (also) victorious everywhere in this world. Thus the 
sacrificer who is led by Brihaspati as his Purohita, conquers the celestial 
world, and is (also) victorious everywhere in this world. 

These two Pragathas,!? not being accompanied by a chant, are recited 
with repetition!® (of the last pada of each verse). They ask, “ How is it 
that these two PragAthas, which are not accompanied by a chant, are re- 
cited with repetition (of the last pada of each verse), the rule being that no 
Sastra verse can be recited with such a‘repetition, if it be not accompani- 
ed by a chant ?” (The answer is) The Marutvatiya (Sastra) [185] is the 
recitation for the Pavamana Stotra ;'* they perform this Stotra (in singing), 
with six verses in the Gayatri, with six in the Bribati, and with three 


Sg ee i a a a a eel re 
in profound sleep,” does not suit the sense of the passage at all. How could the Marutas 
assist Indra when they were in “‘profound sleep” (susupti) ? In order to countenance 
his interpretation, Say. refers to the meaning “prdna,” life, attributed to the word by the 
author of the Ait. Br. itself in this passage. The word is, however, to be traceable 
only to su-dpi or sva-dpi. That dpi means “friend, associate,” follows from several 
passages of the Samhita, See Boehtlingk and Roth’s Samskrit Dictionary, i., p. 660. 
* A Pragdtha comprises two richas, according to ASv. Sr. S. 5,14: Tar: WATE 
Goat: WMA i.e,the Pratipad (opening of the Marutvatiya Sastra) and its Anuchara 
(sequel) consist of three richas, the Pragathas of two richas. 

17 The Indra-Nihava and Brahmanaspatyah Pragatha. 

18 The two Pragétha verses are to be repeated, so as toformatriplet. Thisis 
achieved by repeating thrice the fourth pada ofeach verse, if it be in the Brihati metre, 
In a similar way, the Sima singers make of two verses three. 

1° ~The Pavamina Stotra or the performance of the Sama singers atthe beginning of 
the midday libation, consists only of three verses in the Gayatri (wchchdé te jéto,Samaveday 
2, 22-24), of two in the Brihati (pundnah Soma, 8. V. 2, 25, 26) and three in the Tris- 
tubh metre (pra tu drava pari koSam, 8. V. 2, 27-29), The three Gayatris are sung twice, 
thus six are obtained, andthe two Brihatis are twiee repeated in such a manner as to 


produce each time three verses (by repeating thrice the last pada of each verse), which 
makes also six. Sdma prayoya, 


# 
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in the Tristubh metres. Thus, the Pavamfana (Stoma) of the midday 
libation comprises three metres, and is fifteen-fold.” They ask, ‘‘ How 
becomes this Pavamana Stoma celebrated (by a Sastra) ?” The two last 
verses of the Pratipad triplet (8, 57, 1-3, & tud ratham) [486] are in the 
Gayatri metre (the first heing Anustubh), and also the triplet which 
forms the sequel (of the Pratipad) is in the Gayatri metre. Thus the 
Gayatri verses (of the Pavamana Stotra) become celebrated. By means of 
these two Praga&thas (the Indra-Nihava and Brahmanaspati Pragdatha, 
which are in the Brihati metre) the Brihati verses (of the Pavamana Stotra) 
become celebrated. 

The Sama singers perform this chant with these verses in the Brihati 
metre, by means of the Raurava and Yaudhaja Samans (tunes”), repeating 
thrice (the last pada of each verse). This is the reason that the two Pra- 
gathas, though they have no Stoma belonging to them, are recited with 
repeating thrice (the last pada of each verse). Thus the Stotra is in ac- 
cordance with the Sastra. 

Two Dhéyyds*? are inthe Tristubh metre, and also the hymn” in 
which the Nivid is inserted. By these verses (in the Tristubh metre), 
are the Tristubhs of the Stotra celebrated. In this way, the Pavamdana 


2° For the explanation of this and similar terms, SAyana refers always to the Bréhma- 
nasof the Samaveda. Tha explanatory phrase of the panchadas’ah stoma of the Samaveda 


theologians is constantly the following . qaeat frav&a: faahe: a cea a war | T- 
at fe edit a wear | a Raft: a vem daa Rat a aaa wat a Aah: 


These enigmatical words are utterly unintelligible without oral information, which I was 
happy enough to obtain. They refer to the number of verses obtained by repetition of the 
triplet which forms the text of a SAman. The SAéman consists of two verses only: it is 
first to be made to consist of three, by repetition of some feet of the two principal verses, 
before it can be used as a chant at the Soma sacrifices. After a triplet of verses has been 
thus obtained, itis to be chanted in three turns, each turn containing in three subdivi- 
sions a certain number of repetitions, This number of repetitions is indicated by three 
rows of wooden sticks of the Udumbara tree, called kuSd, each row comprising five (if the 
Stoma is the patichadasa, the fifteen-fold), which the three Sdma singers must arrange 
according to a certain order before they can chant the Saman. Hach row is called a 
puryaya. The several sticks in each row are placed in the following order : Ist row—3é 
in a straight, Lacross, 1 ina straight, line ; 2nd row—lin a straight, 3 across, l in a 
straight, line ; 8rd row—1 in a straight, 1 across, 3in a straight, line. As often as the sticks 
of one row are laid, the Sama singer uttersthe sound him. This apparatus is regarded as 
quite essential for the successful chanting of the Sdman. See more on this subject in the 
notes to 3, 42. 

21 These are the namesof the two peculiar tunes in which the verses, pun@nak soma 


and duhdna adhar (Samaveda S. 2, 25-26) are sung. 
22 See 3, 18 : the two first, agnir neta, and tvuam Soma-kratubhih are inthe Tristubh 


metre. 
2° The Nivid hymn is janistha ugra , see 3, 19; it is in the Tristubh metre 
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Stoma, comprising three metres, being fifteen-fold, becomes celebrated for 
him who has such a knowledge. 
1s 

(On the Origin of the Dhayyds, ther Nature and Meaning.) 

He recites the Dhayyds. Prajapati had (once) sucked up from these 
worlds everything he desired [487] by means of the Dhayyds (from dhe, 
to suck). Thus the sacrificer who has such a knowledge sucks up from 
these worlds everything he desires. The nature of the Dhayyds is, 
that the gods ata sacrifice, wherever they discovered a breach, covered 
it with a Dhayya; thence they are so called (from dhd, to put). The 
sacrifice of him, who has such a knowledge, becomes performed without 
any breach in it. 

As to the Dhayyas, we sew up with them (every rent in the) sacrifice, 
just as we sew up (arentin) a cloth witha pin that it might become 
mended. <A breach in the sacrifice of him who has such a knowledge 
becomes thus mended. 

As to the Dhayyds, they are the recitations for the Upasads.74 The 
verse, Agnir netd (3, 20, 4), which is addressed to Agni, is the recitation 
for the first Upasad ; the verse, tvam Soma kratubhik, which is addressed 
to Soma (1, 91, 2), is the recitation for the second Upasad; the verse 
pinvanty apo (1, 64, 6), which is addressed to Visnu, is the recitation 
for the third Upasad. Whatever place one may conquer by means of 
the Soma sacrifice, he who, having such a knowledge, recites the DhayyAs, 
conquers (it only) by the several Upasads. 

About this last Dhayyd&, some say, the Hotar ought (instead of 
pinvanty apo) to repeat tan vo maho (2, 34,11), asserting, “we distinctly 
know that this verse is repeated (as the third Dhayyé) among the 
Bharatas.” But this advice is not to be cared for. Should the Hotar 
repeat that verse (tan vo maho), he would prevent the rain from coming, 
for Parjanya has power over the rain (but there is no allusion to him in 
that verse). Butif he repeat the verse pinvanty apo, where there is a 
pada referring to rain (the third atyam na mihe), and one referring to the 
Marntas [488] (the storms accompanying the rain, in the first pada), 
and the word vineyanti, “ they carry off,” which refers to Visnu, whose 
characteristic feature is said to be vichakrame, i.e., he strode (thrice 
through the universe), which meaning is (also) paplied in the term 
venayanti, and (where is further in it) the word, vajte, ‘ being laden 

with booty,” referring to Indra (then the rain would come). This vese 
has four padas, and (as we have seen) refers to rain, the Marutas, Visnu, 
2* See Ait. Br, 1, 23-25, a 
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and Indra, and, though (on account of these allusions just mentioned, 
and its being in the Jagati metre) properly belonging to the evening | 
libation, it is repeated at the midday libation. Therefore the cattle 
of the Bharatas which are at their stables at evening (for being milked) 
repair at noon to a shed erected for giving all the cows shelter (agamst 
heat). That verse (pinvanty apo) is in the Jagati metre; cattle are of the 
Jagati nature; the soul of the sacrificer is the midday. Thus the 
priest provides cattle for the sacrificer (when he recites this verse as a 
Dhayya at the midday lbation). 


(The Marutvatiya Pragatha. The Navid hymn of the Marutvatiya 
Sastra. How the Hotar can injure the sacrificer by misplacing the Nivid.) 

He repeats the Marutvattya Pragdtha (pra va indraya brihate, 8, 
78, 3). The Marutas are cattle, cattle are the Pargatha (that is to say, 
the Pragdtha is used) for obtaining cattle. 

He repeats the hymn janisthé ugrak (10,73). This hymn serves 
for producing the sacrificer. For, by means of it, the Hotar brings forth 
the sacrificer from the sacrifice as the womb of the gods. By this 
(hymn) victory is obtained ; with it the sacrificer remains victor, without 
it he is defeated. 

[189] This hymn was (seen) by (the Risi) Gaurwits. Gauri- 
viti, the son of Sakti, having come very near the celestial world, saw 
this hymn (i.e. had it revealed); by means of it, he gained heaven. 
Thus the sacrificer gains by this (hymn) the celestial world. — 

Having repeated half the number of verses (of this hymn), he 
leaves out the other half, and inserts the Nivid ** in the midst (of both 


22 This is not strietly in accordance with therules laid down by Asvaliyana, who 
4 7 & e eX 
in his Srauta Sutras, 5, 14: Waar sage qaet: veat aeadiat Mas qearaasangng 


areaiiega i.e., the Nivid Sfikta is, janisthé ugrahk, After having repeated one verse 
more than half the number of verses (the whole has eleven verses) of which it consists, 
he ought to insert the Nivid. That ought always to be done at the midday libation, 
where the number of verses of the Nivid Saktais uneven. The Sakta janistha ugra 
consists of eleven verses. The number being uneven, the Marutvatiya Nivid is put 
in the hymn janistha ugra after the sixth verse, which concludes with wey, The text 
of this Nivid (see the Sankh4y4na Satras, 8, 16) is (according to Sapta Hautra) as follows : 
sits arata faegt aeateataca flag | Aecaiat ALTA: | AKA RST: | FIFA AAG: | 
ARdaTa ala sat ar seangy | Rea aagqa | aavest afaet t wae ger ae | 
qzaeat aga | oat sanfu daqaq i warasreatstar | sed Zavat gas | Bagh: afe- 
fi: az | gext uwat ge wafse areca flag | Sat gat Zagtaag gear fra 1 Ae aa 
Ye qu | Te Grad amar wag | Prafsenkrefaf: | wa_ TaromaaTag | 

ie, May Indra with the Marutas drink of the Soma, He has the praise of the 
Merutas: he has (with him) the assemblage of the Marutas. He is the friend of 
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parts). The Nivid is [1490] the ascent to heaven ; it is the ladder for 
climbing up to heaven. (Therefore) he ought to recite it (stopping at 
regular intervals) as “f he were climbing up (a height) by means of a 
ladder. Thus he can take along with him (up to the celestial world) that 
sacrificer to whom he is friendly. Now, he who desires heaven, avails 
himself of this opportunity of going thither. 

Should the Hotar intend to do any harm (to the sacrificer) thinking, 
‘may I slay the Vis through the Ksatra,”’ he need only repeat the 
Nividin three different places of the hymn (in the commencement, middle, 
and end), For the Nivid is the Ksatram (commanding power), and 
the hymn the Vis (prototype of the Vaisyas) ; thus he slays the Vis 
of any one whom he wishes through hig Ksatra.7° Thus he slays 
the Vis through the Ksatram. 

Should he think, “ may | slay the Keatram through the Vig,” 
he need only thrice dissect the Nivid through the hymn (by repeating 
the hymn at the commencement, in the middle, and at the end of the 
Nivid). The Nivid is the Ksatram, and the [191] bymn is Vis. He 
thus slays whosoever Kgatra he wishes by means of the Vig. 


Should he think, “I will cut off from the sacrificer the Vid (relation, 
subject, offspring) on both sides,” he need only dissect (at the beginning 
and end) the Nivid by the call somsavom. Thus he cuts the sacrificer off 
from his Vis on both sides (from father and mother, as well as from his 
children). Thus he should do who has sinister designs towards the 


ro ah ne pm 


Premreprirerare — gramamenenemte A SPECIES i idan AMAA AIAG ei HOEINOARIR, ern Malm btelp 


the Marutas, he is their help. He slew the enemies, he released tho waters (kept 
back by the demons of the air) by means of the strength of the Marutas. The gods fol- 
lowing him rejoiced at the (defeat of the) Asuras, the conquest of Vritra, at the 
killing of Sambara, at the battle (for conquering cows). Him (Indra) when he was 
repeating the secret verses, in the highest region, in a remote place, made the sacred 
rites and hymns (brahmdni) grow (increase in strength) ; these (sacred rites) are through 
their power inviolable. He makes presents to the gods, he who’is with the Marutas his 
friends, May Indra with the Marutas here hear (our prayer) , and drink of the Soma, May 
the god come to his oblation offered to the gods with (our) thoughts being directed to the 
gods. May he protect this Brahma (spiritual power), may he protect this Kpatram 
(worldly power), may he protect the sacrificer who prepares this (the Soma juice), 
(may he come) with his manifold helps. May he (Indra) hear the sacred hymns (Brahm- 
dni), may he come with (his) aid! 

* These sentences can beonly understood when one bears in mind, that men of 
the higher caste are supposed to have a share in a certain prototype. Ksatra represents 
the commanding power. A Brahman, deprived of his Ksatra, loses all influence and 
becomes quite insignificant in worldly things; if deprived of his Vis,he loses his means 


of subsistence. <A Ksatriya loses his power, if deprived of his kyatram, and his 
subjects, if deprived of his Vis. 
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sacrificer. But otherwise (in the manner first described) he should do to 
him who desires for heaven (if he be friendly to him). 

He concludes with the verse, vayah suparn@ upasedur (10, 73, 11), 
2.e., ‘‘the poets with good thoughts have approached Indra, begging like 
birds with beautiful wings ; uncover him who is enshrouded in darkness ; 
fill the eye (with light); release us wlio are bound (by darkness), as it 
were, with a rope (nidka).” When he repeats the words “uncover him, ” 
&e., then he should think that the darkness in which he is enshrouded, 
might go by means of his mind. Thus he rids himself of darkness. By 
repeating the words, ‘ fill the eye,” he should repeatedly rub both his 
eyes. He who has such a knowledge, keeps the use of his eyes up to his 
old age. In the words, “release us,” &c., the word nzdk&é means rope. 
The meaning is, release us who are tied with a rope, as it were. 


20. - 


(Why the Marutas are Honowred with a separate Sastra.) 


Indra, when he was about to kill Vritra, said to all the gods, * Stand 
near me, help me.” So they did. They rushed upon Vritra to kill him. 
He perceived they were rushing upon him forthe purpose of [192] 
killing-him. He thought, “ I will frighten them.” He breathed at them, 
upon which 4ll the gods were flung away and took to flight; only the 
Marutas did not leave him (Indra); they exhorted him by saying, “ Strike, 
O Bhagavan ! kill (Vritra)! show thy prowess!” This saw a Risi, and 
recorded it in the verse vritrasya ted svasathdd (8, 85, 7), 2.2. “all the 
gods who were associated (with Indra) left him when flung away by the 
breathing of Vritra. If thou keepest friendship with the Marutas, thou 
wilt conquer in all these battles (with Vritra).” 

He (Indra) perceived, “ the Marutas are certainly my friends; these 
(men) love me! well, I shall give them a share in this (my own) celebra- 
tion (Sastra).” He gave them a share in this celebration. Formerly both 
(Indra as well as the Marutas) had a place in the Niskevalya 77 Gastra. 
(But to reward their great services he granted them more, viz., a separate 
Marutvatiya Sastra, &c.). The share of the Marutas (in. the midday 
libation) is, that the Adhvaryu takes the Marutvatiya Graha, and the Hotar 
repeats the Marutvatiya Pragatha, the Marutvatiya hymn, and the 
Marutvatiya Nivid. After having repeated the Marutvatiya Sastra, he 
*yeciteg the Marutvatiya Yajyé. Thus he satisfies the deities by giving 
them their shares, (The Marutvatiya Yajy4 is) ye tvahihatye maghavan 
(3, 47, 4), i.e, “drink Indra, the Soma juice, surrounded by thy host, the 
eee See ee 


2’ The second Sastra to be repeated by the Hotar at the midday libation, . - 


1 
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Marutas who assisted thee,O Maghavan, in the battles with the huge 
serpent (Ahi),” &c. Wherever Indra remained victor in his various 
engagements, through their assistance, wherever he displayed his prowess, 
there (in the feast given in his honour) he announced them (the Marutas) 
as his associates, and made them share in the Soma juice along with 


him. 


[193] 21. 

(Iadra wishes for Prajapati’s rank. Why Prajapati is called Kah. 

Indra’s share in the Sacrvfice.) 

Indra, after having slain Vritra and remained victor in various battles, 
said to Prajapati, ““] will have thy rank, that of the supreme deity; [ 
will be great!” Prajapati said, “Who am I” ( ko aham)? Indra answered, 
“ Just, what thou hast told( ze. kak, who?) Thence Prajapati received 
the name kak, who? Prajapati is (the god) ‘ak, who? Indra is called 
mahendra, 1.e., the great Indra, because he had become great (greater 
than all the other gods). 

He, after having become great, said to the gods, “Give me a dis- 
tinguished reception !””° just as one here (in this world) who is (great) 
wishes for (honourable) distinction, and he who attains to an eminent 
position, is great. The gods said to him, “Tell it yourself what shall 
be yours (as a mark of distinction).”’ He answered, “‘ This Mahendra 
Soma jar (Graha‘, among the libations that of the midday, among the 
Sastras the Niskevalya, among the metres the Tristubh, and among 
the Samans the Pristha’’*®> They thus gave him these marks of distinc- 
tion. They give them also to him who has such a knowledge. [194] 
The gods said to him, “Thou hast chosen for thyself all; let some of 
these things (just mentioned) be our also.” He said, “‘No, why should 
anything belong to you?” They answered, “ Juet it belong to us, Magha- 
van. He only looked at them (as if conniving) 


2? Of the words SEIy a ganq Sayana gives the following explanation : qq: Farqsr- 
faster fad agra Aisa aeste azieed Genre A ATT se qua Feae 


2° Pristha ig a combination of two Sima triplets for singing. “Here the principal 
chant of the Niskevalya Sastra, which is the centre of the whole Soma feast, is to be 
understood. At the Agnistoma, this chantis the Rathantaram, The four Stotras at the 
midday libation, which follow the Pavamana Stotra, are called Pristha Stotras. For they 
are capable of entering into the combination, called Pristha, by putting in the midst of 
them another Saman. At the Agnistoma, the actual Pristha is, however, not required. 
The four Pristha Stotras of the midday libation are, the Rathantaram, Vamadevyam 
Naudhasam, and Kaleyam. 
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22. 

(Story of Prisahd, the wife of Indra. On the Origin of the Dhayyéa 
verse of the Niskevalya Sastra. Howa King can defeat a hostile army. 
All gods have a share in the Yajyd in the Virdt metre. On the Importance 
of the Virdt metre at this occasion.) 

The gods said, ‘‘ There is a beloved wife of Indra, of the Vavata °° 
order, Prasaha by name. Let us inquire of her (what Indra’s intention is).” 
So they did. They inquired of her (what Indra’s intention was). She said 
tothem, “I shall give you the answer to-morrow.” For women ask their 
husbands; they doso during the night. On the morning the gods went to 
her (to inquire). She addressed the following (verses) to them: yad vévana 
purutamam ~' (LO, 74, 6}, t.¢, what Indra, the slayer of Vritra, the con- 
[195] queror in many battlesof old has gained, filling (the world) with 
his name (fame), by what he showed himself as master in conquering 
(prasahaspatz), as a powerful (hero), that is what we beseech him to do 
(now); may he doit.” Indra is the mighty husband of Prasaha.** (The 
last pada) “that is what we beseech him,” &c., means, he will do what 
we have told him.** 

Thus she (Prasaha) told them. The gods said, ‘‘ Let her have a share 
here (in this Niskevalya Sastra) who has not yet obtained one in it (na 
v@ vidat).°* So they did. They gave her (a share) in it; thence this 
verse, yad vdvdna, &c., forms part of the (Niskevalya) Sastra.*' 

The army (send) is Indra’s beloved wife, Vavata, Pradsaha by name. 
Prajapati is by the name of kak (who?) his father-in-law. If one wish 

“°° The wives of a king are divided into three classes, the first is called mahisi, the 
second vévdia, the third or last parivrikti. Say. Vdudiais in the Rigveda Samhita, 8, 
84, 14, a name of Indra’s two horses. Séyana in his commentary on the passage, proposes 
two etymologies, from the root van vo obtain, and vd to go. The latter is the most 
probable. = 


*. That part of the Samhita where it.occurs, not being printed yet, I put this verse 
here in full :— 


UAIATA YSIA YWUSTTASTA? ATATETA: | 
waa srageqia aearadigzaa saa Sta 


is taken by Séyana in both his commentaries on the Aitareya Brahmanam, and the 
Rigveda Samhita in the sense of a present tense sulfa j But itis here conjunctive, which 
word alone gives a good sense. Besides, the present tense is never formed in this way. 

* The author takes prdsahaspati in the sense of husband of a wife, Prasaha, above- 
mentioned. 

52 [ take here akarat inthe sense of a future tense, Let, the Vedie conjunctive, 
has often this meaning, Say. takes it in the sense of ASU. 

** This is nothing but an attempt at an etymology of tha name vaudta. Thatit is per- 
fectly childish, every one may see ab a glance. 

%¢ This verse, frequently used at various sacrifices, is the so-called Dhayyd of the 
Niskevalya Sastra at the midday libation. 
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that his army might be victorious, then he should go beyond the battle 
line (occupied by his own army), cut a stalk of grass atthe top and end, 
and throw it against the other (hostile) army by the words, prdsahe kas 
tud pasyatt ? i.e, ‘ O Prasah&, who sees thee?’’ If one who has such a 
knowledge cuts a stalk of grass at the top and end, and throws (the 
parts cut) against the other-(hostile) army, saying prasahe kas tvd pasyati? 
it becomes split and dissolved, just as a daughter-in-law becomes abashed 
and faints, when seeing her father-in-law (for the first time). 

[196] Indra said to them (the gods), ‘‘ You also shall have (a 
share) in this (Sastra).” The gods, said, “ Let it be the Yajya verse,** 
in the Virat- metre of the Niskevalya Sastra” The Viradt has thirty- 
three syllables. There are thirty-three gods, vez, eight Vasus, eleven 
Rudras, twelve Adityas, (one) Prajapati, and (one) Vasatkara. He (thus) 
makes the deities participate in the syllables; and according to the order 
of the syllables they drink, and become thus satisfied by (this) divine dish. 

Should the Hotar wish to deprive the sacrificer of his house and 
estate,-he ought to use for his Yajy4 along with the Vasatkara a verse 
which is not in the Virdt metre, but in the Gayatri or Tristubh, or any 
other metre (save the Virat); thus he deprives him of his house and estate. 

Should he wish to procure a house and estate for the sacrificer, he 
ought to repeat his Yajya in the Virat metre: piba somam indra mandatu, 
(7~22, 1). By this verse, he procures for the sacrificer a house and estate. 

ao. 


(On the Close Relationship between Sdman and Rik. Why the Sdma 
Singers require three richas. The five-fold division of both, Both are 
contained wn the Virdt. The five parts of the Niskevalya Sastra.) 


First there existed the Rik and the SAman (separate from one an- 
other); sé was the Rik, and the name amah was the SAman. S4, which was 
Rik, said to the Siman, “ Let us copulate for begetting children.” The 
Saman answered, “No; formy greatness exceeds (yours).” (Thereupon) 
the Rik became two; both spoke (to the S&man to the same- effect); but 
{ 197 Jit did not comply with their request. The Rik became three 
(divided into three); all three spoke (to the SAman to the same effect). 
Thus the Saman joined the three Richas. Thence the Saina singers use 
for their chant three Richas,” (that is) they perform their work of chanting 

* This is piba somam indra (7, 221). , _ 

**The Saman, to which the Niskevalya Sastra of the Hotar refers, is the Rathan 
taram. It consists only of two richas (verses), viz., abhi tud Sdra and na tudvan (S&maveda 
Samh. 2, 30, 31), but by the repetition of certain parts of these two verses, three are 
produced. See about this process, called punardddyam, above, 
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with three Richas. (This is so also in worldly affairs.) For one man 
has many wives (represented by the Richas), but one wife has not many 
husbands at the same time. From sé and amak having joined, séma was 
produced.’ Thence it is called séman.* He who has such a knowledge 
becomes séman, 2.e., equal, equitous. He who exists and attains to the 
highest rank, is a s@man, whilst they use the word asdmanya, 1.e.,. 
inequitous, partial, as a term of reproach. 

Both, the Rik as well as the Saman, were prepared (for sacrificial 
use) by dividing either into five [ 198 ] separate parts: (1) dhdva 
(the call gomsdvom at the commencement of the Sastras, and himkdra 
{the sound hum, commencing every SAaman); (2) the prastéva (prelude, 
first part of the text of the Saman) and the first rich out of the 
three, required for the Saman of the Niskevalya Sastras) ; (3) the 
udgttha (principal part of the Saman), and the second rich; (4) the 
pratihkara (response of the Sdaman), and the last rich (out of the 
three); (5) nidhanam (the finale of the Saman) and the call vausat 
(at the end of the YAajya verses). Thence they say, the sacrifice is 


*6The same etymology is given in the Chhandogya Upanisad, 8, 6, 1-6, p. 58 in the 
Caleutta edition of the Bibliotheca Indica): zaaa ar sfatazacara ie., the earth is sa, 
and fire ama, whence comes Sama. The author of this Upanisad also supposes that the 
Sima rests on the Rik, the latter being compared to the earth, the fifst to the fire burning 
on her. This etymology is wholly untenable from a philological point of view. The 
erude form is not sima, but siman; thence the derivation of the second part of the word 
from ama (a noun ending in a, not an) falls tothe ground. The first part sé is regarded 
as the feminine of the demonstrative pronoun, and said to mean Rik, for Rik is a feminine. 
But such monstrous formations of words are utterly strange to the Sanskrit language 
and sanctioned by no rules of the grammarians, In all probability we have to trace 
the word séman to the root se, “to bind,” whence the word avasind, i.e., pause, is 
derived. It thus means “ what is bound, strung together,” referring to the peculiar 
way of chanting the Simans. All sounds and syllables of one of the parts of a Saman 
are so chanted, that they appear to be strung together, and to form only one long sound. 

22>Many Samans are divided into four or five parts. See the note to 2,22. If five 
parts are mentioned, then either the hiinkdra, which precedes the prastdva, is counted as 
a separate part, or the pratihd:a part divided into two, pratihdra and upadraya, the 
latter generally only comprising a few syllables. 

In order to better illustrate the division of Sarians into five parts, I give here 

the Rathantaram, according to these divisions : 


First rich—(1), prastdva :—3a Wo surfar car Tt argat at i 
(2) udgftha, SATE FA IAT FATAAET Sa: TAT SUTa U 
(8) pratihira , ATENTAAT SAT | 
(4) upadrava §«- YRNT HAT ST Tar | 
(5) nidhanam . Be | 
Second rich--(1) prastava: Zurat i 


BS ie 


[199] five-fold (isa pentad). Animals are five-fold (consist of five parts, 
four feet and a mouth). 

(Both, the Rik and the Saman, either of which is divided into five 
parts, are contained in the Virat, which consists of ten syllables).#° 
Thence they say, the sacrifice is put in the Virat, which consists of ten 
parts. 

(The whole Niskevalya Sastra also consists of five parts, analogous to 
the five parts of the Saman and the Rik at this Sastra.) The stotriya is the 
soul ; the anuripa is offspring, the dkdyyd is the wife, animals are the 
pragatha, the sitktam is the house.‘ 

He who has such a knowledge, lives in his premises in this world, 
and in the other, with children and cattle. 


24. 
(The Stotriya, Anuritipa, Dhayyd, Sdma-Pragdtha and Nivid Stikta of 
the Nigkevalya Sastra.) 


He repeats the Stotriya. He recites it with a half loud voice. By 
doing so, he makes his own soul (the Stotriya representing the soul). 


(2) udgitha siturkiz qeast a cat ar” seatfart a arian: 


(3) pratihdra: 4 SHIAT ATrar |! 


(4) upadrava? ATESATAT WAT Sl sar t 
(5) nidhanam We il 
5 
Third rich: (1) prastdva AMAT | 
(2) udgitha: Mat a ufasad waraat aaafigaRrar: 1 
(8) pratihdra: NsqAaarey | 
(4) upadrava : ATASIANAay et Jar | 
(5) nidhanam: WMA Agnistoma Sdm Prayaga, 

From this specimen the reader will easily learn in what way they make of two 
richas three, and how they divide each into five parts. The prastéva is chanted by the 
Prastotar, the udgitha by the Udgitar (the chief of the Sama singers), the pratihAra by 
the pratihartar, the upadrava by the Udgaitar, and the nidhanam by all three. 

“ This statement is not very accurate. In other passages it is said, that it consists 
of thirty-three syllables, see 8,22. The metre is divided into three padas, each consisting 
of nine, ten, or eleven syllables. 

“1 Here are the five parts of the Niskevalya Sastra ‘severally enumerated. The 
stotriya are the two verses of which the Rathantara consists, but so repeated by the 
Hotar as to make three of them, just as the S4ma singers do. The substantive to be 
supplied to stotriya is pragdtha, t.e., that pragAtha, which contains the same text as the 
stotram or performance of the Sama singers. The Q@nuriupa pragatha, follows the form 
ofthe Stotriya ; it consists of two verses which are made three. 1t must have the same 
commencing words as the Stotriya. The anuriipa is: abhi tud purvapitaye (8, 3, 7-8). 
The Dhayy4& is already mentioned (3, 22)." The Sama pragftha is: piba sutasya (8, 3, 12). 
The sikta or hymn is mentioned in the following (24) paragraph. 
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He repeats the Anurfpa. The Anuripa is offspring. It is to be 
repeated with a very loud voice. [200] By doing so, he makes his 
children more happy than he himself is (for the Stotriya representing his 
own self, was repeated by him with a half loud voice only.) 

He repeats the Dhayya. The Dhayya is the wife It is to be 
repeated with a very low voice. When he who has such a knowledge 
repeats the Dhayya with a very low voice, then his wife does not 
quarrel with him in his house. 

He repeats the (SAma} Pragatha. It is to be repeated with the proper 
modulation of the voice (z.¢., with the pronunciation of the four accents). ** 
The accents are the animals, the Pragatha are the animals. (This is 
done) for obtaining cattle. . 

He repeats the Stkta** (hymn): indrasya nu viryént [ 201 ] 
(1, 32). This is the hymn liked by Indra, belonging to the Nis- 
kevalya Sastra, and (seen) by Hiranyasttipa. By means of this hymn, 
Hiranyastfipa, the son of Angiras, obtained the favour of Indra (and) 
gained the highest world. He who has such a knowledge, obtains the 
favour of India (and) gains the highest world. The bymn is the house 
as a firm footing. Thence it is to be repeated with the greatest slowness. 
(For a firm footing as a resting place is required for every one.) If, for 
instance, one happens to have cattle Brazing in a distant quarter, he 
wishes to bring them (in the evening) under a shelter. The stables are the 
firm footing (the place where to put up) for cattle. That is the reason 

“2 The mantras which form part of the Sastras are nearly throughout monotonously 
(ekasrutyd) repeated. Only in the recital of the Sama pragdAtha an exception takes place: 
It is to be repeated with all tle four accents: anuddtia, anudditatara, uddtta, and 
svarita, just as is always done when the Rigveda is repeated in the temple, orin private 
houses, without any religious ceremony being performed. 


*? In this hymn, the Nivid of the Niskevalya Sastrais to be inserted after its eighth 
verse, The Nivid is as follows : ; . 
geqt 2a: Gta Rag | gesmat aaa aferat aacan: | ear: aiar t gets Far | 
aaa wal | gu dart get gal t sata sat Far | aerat Aer i afRetsa: 1 eeefa- 
~ a 2 ~ 
eu aarary | getat gat aayary | yegt da ge safes Grae flag i Nat gat gagaag 
Real fwrar | 3zo (the conclusion being the same as in the Marutyutiya Nivid, see page 
189) i.e. May the god Indra drink of the Soma juice, he who is the strongest among those 
who are born only once ; he who is the mightiest among those who are rich; he who is the 
master of the two yellow horses, he the lover of Prisni, he the bearer of the thunderbolt, 
who cleaves the castles, who destroys thecastles, who makes flow the water, who carries 
the waters, who carries the spoil from his enemies, who kills, who is far-famed, who appears 
in different forms upamatikrit, lit., making similes), who is busy, he who has been here a 
. willing god (to listen to our prayers), May the god Indra hear, &e. Sapta héutra, 
Instead of yRerat, the Sankhayana Sfitras, 7, 17, read aarat: which _ less correct, and 
appears to bea mistake. 
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that this hymn, which represents a firm footing, or shelter for cattle, which 
was represented by the Pragatha, is to be repeated very slowly, so as to 
represent a firm footing. 


THIRD CHAPTER. 


(The Abstraction of Soma. Origin of the Three Libations. Hvening 
Libation. The Vaisvadeva and Agnimaruta Sastras.) 

ao. 

(Story of the Metres which were desprtched by the Gods to fetch the Soma 
from heaven. Jagatéi and Tristubh unsuccessful. Origin of Diksd, Tapas, 
and Daksind). 

The king Soma lived Tonce) in the other world (in heaven). The 
Gods and Risis deliberated: how might the king Soma (be induced) 
to come to us? They said, “ Ye metres must bring back to us this king 
Soma.” They’consented. They transformed themselves into birds. 
That they transformed themselves into birds (suparna), and flew up, is called 
[202] by the knowers of stories sauparnam (7.c, this very story is called 
so). “The metres went to fetch the king Soma. They consisted (at that 
time) of four syllables only ; for (at that time) there were only such metres 
as consisted of four syllables. The Jagati, with her four syllables, flew 
first up. In flying up, she became tired, after having completed only 
half the way. She lost three syllables, and being reduced to one syllable, 
she took (from heaven) with her (only) the Dtksé and Tapas,! and flew 
back (to the earth). He who has cattle is possessed of Diks& and pos- 
sessed of Tapas. Tor cattle belong to Jagati. Jagatt took them. 

Then the Tristubh flew up. After having completed more than 
half the way, she became fatigued, and throwing off one syllable, be- 
came reduced to three syllables, and taking (with her) the Daksini, flew 
back (to the earth). Thence the Daksina gifts (sacrificial rewards) are 
carried away (by the priests) at the midday libation (which is) the place 
of the Tristubh; for Tristubh alone had taken them? (the Daksina 
gifts.) 

a6. 

(Gayatri successful; Wounded when Robbing the Soma. What became 
of her nail cut off, &e.) 

The gods said to the Gayatri, “ Fetch thou the king Soma.” She con- 
sented, but said, “During the whole of my journey (up to the celestial 


: See a a ee 
1 These gifts are to be bestowed upon the sacrificer at the Diksaniyd igti. See 
i, 125. 


2 The words Ferezaltat are to be parsed as follows: faregay iffiar 
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world), you must repeat the formula for wishing a safe passage for me.” 
The gods consented. She flew up. The gods [208] repeated throughout 
her passage the formula for wishing a safe passage, viz., pra chad cha, go, 
and come back, and come back. For the words, pra chd chd,* signify, that 
the whole journey will be made in safety. He who has a friend (who 
sets out on a journey) ought to repeat this formula; he then makes his 
passage in safety, and returns in safety. 

The Gayatri, when flying up, frightened the guardians of Soma, and 
seized him with her feet and bill, and (along with him) she also seized the 
syllables which the two other metres (Jagati and Tristubh) had lost. 
Kriganu, (one of) the guardians’ of the Soma, discharged an arrow after 
her, which cut off the nail of her left leg. This became a porcupine. 

(The porcupine, having thus sprung from the nail which was cut off), 
the Vasa (a kind of goat) sprang from the marrow (vasa) which dripped 
from the nail (cut off). Thence this goat is a (suitable) offering. The shaft 
of the arrow with the point (discharged by Krisénu) became a serpent 
which does not bite (dundubha by name). From the vehemence with 
which the arrow was discharged, the snake svaja was produced ; from the 
feathers, the shaking branches which hang down (the airy roots of the 
Asvattha) ; from the sinews (with which the feathers were fastened on the 
shaft) the worms called ganditpada, from the fulmination (of the steel) the 
Serpent andhdhz. Into such objects was the arrow (of Krisanu) trans- 


formed. 
al. 


L204] (Origin of the Three Libations. They all are of egital strength.) 

What Gayatri had seized with her right foot, that became the morning 
libation ; she made it her own place. Thence they think the morning 
libation to be the most auspicious (of all). He who has such a knowledge, 
becomes the first and most prominent (among his people) and attains to 
the leadership. 

What she had seized with her left foot, became the midday libation. 
This (portion) slipped down, ahd after having slipped down, did not attain 
to the same (strength) as the first libation (held with the right foot). The 
gods got aware of it, and wished (that this portion should -not be lost). 
They put (therefore) in it, of the metres, the Tristubh, and of the deities. 

* This formula is used for wishing toa friend whois setting ont ona journey a safe 
passage and return in safety. 

* Sayana here quotes an Adhvaryu mantra containing the names of the guardians of the 
Soma, among whom one is Krisaénu : BAUABMIANT qari aa Geta Sua ua a: SABI T- 
CATT WIA AT at qwaq, See Vajasanéyi Samhita, 4, 27, with Mahidhara’s commentary on 


it (p, 117 in Weber’s edition). 
18 
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Indra. Therefore it (the midday libation) became endowed with the same 
strength as the first libation. He who has such a knowledge, prospers 
through both the libations which are of equal strength, and of the same 
quality. 

What Gayatri had seized with her bill, became the evening libation. 
When flying down, she sucked in the juice of this (portion of Soma, 
held in her bill), and after its juice had gone, it did not equal (in strength) 
the two first libations. The gods got aware of that and wished (that the 
juice of this portion should be kept). They discovered it (the remedy) in 
cattle. That is the reason that the priests pour sour milk (in the Soma at 
the evening libation), and bring oblations of melted butter and of flesh 
(things coming from the cattle). In this way, the evening libation obtain- 
ed equal strength with the two first libations. 

He who has such a knowledge, prospers through all the libations which 
are of equal strength and of the same quality. 


[205] 28. 
(How Pristubh and Gayatrt obtained thevr proper 
avumber of syllables.) 


The two other metres said to the Gayatri, “ That which thou hast 
obtained of us, vz., our syllables, should be restored to us.” The Gayatri 
answered, ‘‘ No.” (They said) “ As far as the right of possession is con- 
cerned, they (those syllables) are ours.” They went to ask the gods. The 
gods said, “ As far as the right of possession is concerned, they are yours.” 
Thence it comes, that even here (in affairs of daily life), people say when 


they quarrel, “as far as the right of possession is concerned, this is 
ours.”° 


cammmce ee 


Hence the Gayatri became possessed of eight syllables (for she did 
not return the four which she had taken from the others), the Tristubh 
had three, and the Jagati only one syllable. 

Uhe Gayatri lifted the morning libation up (tothe gods); but the 
Tristubh was unable to lift up the midday libation. The Gayatri said 
to her, “I will go up (with the midday libation); let me have a share 
init. The Tristubh consented, and said, “Put upon me (who consists 
of three syllables), these eight syllables.” The Gayatri consented, and put 
upon her (eight syllables). That is the reason that at the midday libation 
the two last verses of the triplet at the beginning of the Marutvatiya 


Sastra (the first verse being: in the Anustubb metre), and its sequel 


* This remark here is only made to illustrate a phrase which seems to have been 
very common inthe Vedic Samskrit : gafad a: 
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(the anuchara triplet) belong to the Gayatri. After having obtained thus 
eleven syllables, she lifted the midday libation up (to heaven). 


| The Jagati which had only one syllable, was unable to lift the third 
libation (up). The Gayatri said [206] to her, “I will also go up (with 
thee); let me have a share in this (libation).” The Jagati consented (and 
said), “ Put upon me those eleven syllables (of the Gayatri and Tristubh 
joined). She consented and put (those eleven syllables) upon the Jagatt. 
That is the reason, that, at the evening libation, the two latter verses of 
the triplet with which the Vaidvadeva Sastra commences (pratipad), 
and its sequel (anuehara) belong to the Gayatri. Jagati, after having 
obtained twelve syllables, was able to lift the evening libation up ‘to 
heaven). Thence it comes that the Gayatri obtained eight, the Tristubh 
eleven, and the Jagati twelve syllables. 


He who has such a knowledge, prospers through all metres which are 
of equal strength and of the same quality. What was one, that became 
three-fold.* Thence they say, only he who has this knowledge, that what 
was one, became three-fold, should receive presents. 


2Q. 


(Why the Adityas and Savitar have a share in the evening libation. 
On Vayws and Dydvaprithivi’s share in 1.) 

The gods said to the Adityas, “Let us lift up this (the evening) ' 
libation through you.” ‘They consented. Thence the evening libation 
commences with the Adityas.? At the commencement of it there is (the 
[207] libation from) the Aditya graha. Its Yajya mantra is, &dztyaso 
aditér madayantém (7, 51, 2), which contains the term mad, “to be 
drunk,’ which is complete in form (equal to the occasion). For the 
characteristic feature of the evening libation is, “to be drunk.” He 
does not repeat the Anuvasatkara,* nor does he taste the Soma (as 18 
usual, after the libation has been poured into the fire) ; for the Anuvasat- 
kara is the completion, and the tasting (of the offering by the priests) 
is also the completion (of the ceremony). The Adityas are the vital 
airs. (When the Hotar, therefore, does not repeat the Anuvasatkara, 


° This remark refers to the fact that the Gayatri, which consisted originally only 
of eight syllables, consists of three times eight, i.2e., twenty-four. 

7 The very commencement of the evening libation is the pouring of Soma juice from 
the so-called Aditya graha (a wooden jar). Then follows the chanting of the Arbhavam ; 
then the offering of an anima), and that of Puroddésa to the manes, after which a libation 
is poured from the Savitri graha, and the Vaisvadeva Sastra repeated. (Asv. Sr, S. 5, 17.) 


® See page 133. 
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nor taste the Aditya libation, (he thinks), I will certainly put no end °® 
to the life (of the sacrificer). 

The Adityas said to Savitar, “let us lift up this (the evening) 
libation through thee.” He consented. Thence the beginning (pratipad 
of the Vaisgvadeva Sastra at the evens libation) 1s made with a triplet 
of verses addressed to Savitar.'® To the Vaidvadeva Sastra belongs 
the Savitri graha. Before’! the commencement (of this Sastra) he 
repeats the YAjy4 for the libation (from the Savitri graha), damitina 
devah savit varenyam (Asv. Sr. S. 5, 18). This verse’? contains 
[208] the term mad “to be drunk” which is complete in form. 
The term mad “ to be druuk” is a characteristic of the evening libation. 
He does not repeat the Anuvagatkdra, nor does he taste (from the 
Soma juice in the Savitri graha). For the Anuvasatkara is completion, 
the tasting (of the Soma by the priest) is completion. Savitar is the 
life. (He should do neither, thinking) I will certainly put no end to 
the life (of the sacrificer). Savitar drinks largely from both the 
morning and evening libations. For there is the term peba, “ drink,” 
at the commencement 1% of the Nivid addressed to Savitar at the 

° The negation is here expressed by net, i.e., na it, the same word, which is almost 


exclusively used in the Zend-Avesta, in the form noit., for expressing the simple 
negative. 


The Pratipad, or beginning triplet of verses of the Vaisvadeva Sastra is: 
stat savitur vrinimahe (5, 82, 1-3). 
1 The YAjyi is to be repeated before the Vaisvadeva Sastra is repeated. 


271t is’ 2.1805. with some deviations, found in the Atharvaveda Samhit4 (7, 14, 4). 
According to the ASv. Sitras, it runs as follows : 


qyat 2a: afta ataar cageat aafaaear nafs .1 anda aagaafiea: 
qhsat Parana situ aafia | The deviations of the text in the Atharvaveda consist 
“in the following : insteadof yar: ya’; for gaffe: qaqie; for qageaafyea: it has 
Hageafise: ; instead of wa, it has ue. It is evident that the readings of the Athar- 
vaveda are corrupt ; for it will be impossible to make out the sense of the mantrafrom its 
text presented in the Atharvaveda: but it may be done from that one given in the 
Asvalayana Siitras. I translate it as follows: “ The divine house-father Savitar, who is 
chosen (as tutelary deity by men), has provided people (dyu) with precious gifts to 
make offerings to Daksa (one of the Adityas) and the manes. May he drink the 
Soma! May the (Soma) offerings inebriate him, when on his wanderings, he pleases 
to delight in his (the Soma’s) quality !” 
13 In the words, savitd devah somasya pibatu. The hymn, in which the Nivid for 
Savitar is inserted, is, abhzd devah savita (4, 54). The whole Nivid is as follows : 


afaar da: ataca frag | fewarriay: qfiea: | gate: cag: 1 favnamaaa: | 
a: sgaggfrdr | sa stat aataf | ote’ areaaga | gin ag | ateenateare | 
amy aff 1 géhrarat) Rew’ waist | ada gard 1 Testat afiaarada | afar aa 


ge wafese draw AR | wat dato (The conclusion is just as in the other Nivids). 
Sapta Hautra. In the Sankhay. Sr. Sitras (8, 18), there are, before qzwtqto the words : 


14] 


[209] evening libation), and at the end'* the term mad, “ to be drunk.” 
Thus he makes Savitar share in both the morning and evening libations. 

At the morning and evening libations, verses addressed to Vayu are 
repeated, many at the morning, one only'* at the evening, libation. That is 
done because the vital airs (represented by Vayu, the wind) in the upper 
parts (represented by the morning libation) of the human body are more 
numerous than those in the lower parts (represented by the evening 
libation). 

He repeats a hymn addressed to Heaven and Earth. For Heaven 
and Earth are stand-points. [210] Earth is the stand-point here, and 
Heaven is the stand-point there (in the other world). By thus repeating a 
hymn addressed to Heaven and Earth, the Hotar establishes the sacrificer 
in both places (in earth and heaven). 

30. 
(Story of the Ribhus. On their Share in the Hvening Litation.) 
He repeats the Ribhu byzan akgon ratham, 1, 111)" The (beings 


afaar ea : LItranslate it as follows: May the god Savitar drink of the Soma juice 
he with his golden hands and his good tongue, with his fine arms and fine fingers, he 
who produces thrice a day the real objects (i.e, the external world is visible in the 
morning, at noon, and in the evening), he who produced the two treasures of wealth, 
the two loving sisters (night and dawn), the best things that are created, the 
milking cow, the ox-drawing cart, the swift septad (of horses for drawing the carriage 
of the sun-god), the female (called) purandhi, ie, meditation, the victorious warrior, the 
youth in the assemblage (of men), &c. 

14 In the words, stvitd devah tha Sravad tha somasya matsat. ; 

ls This remark refers to the last words which are appended to the Nivid hymn for 
Savitar, viz., niyudbhir vdyaviha, The whole appendage, which is to be found in the Asv. 


cr. S, 5, 18, and in Sapta Hautra is: weary gutta eaya | geared farearats 
feefia aca Risara | fafxatafie at Asig, i, Vayu, come hither with (thy) steeds, 
unloosen them, (come) with eleven for thy own gake, with twenty-two for (making) the 


sacrifice om! with thirty-three for carrying (the sacrifice) 
ls This is pradydud yajndih (1, 159), The Nivid to be inserted before the lost verse 


of the Dy4vaprithivi hymn is : 

erage araea Reaat | fara Arar a gare qHAaT | ges TAS | AAT 
= am ai gaa qe ai gaa atara | somal a1 cada tararea Vat- 
Ara | mal gReat ge aanftve Grea mewat | Sat get gagheasat goat faa ag Hat te 


aa | ag grad aanrtaaat | faa Renfrefafr: 1 gat wereartartat May Heaven 
and Earth enjoy the Soma which are the father and mother, the son and generation, the 
eow and the bull, the grain and the wood, the well-provided with seed, and the well-pro- 
vided with milk, the happy and the beneficial, the juicy and milky, the giver of seed, and 
(holder) of seed. May both Heaven and Earth here hear (me)! May they here enjoy the 


Soma, &c. 
1? The Nivid inserted before the last verse of the Ribhu hymn is: 


saat za: amet ata | get ave | BAT TERN | TT aferet: | aT 
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called) Ribhus among the gods, had, by means of austerities, obtained 
the right toa share in the Soma beverage. They (the gods) wished to 
make room for them inthe recitations at the morning lbation; but 
Agni with the Vasus (to whom this libation belongs), turned them 
out of the morning lbation. They (the gods) then wished to make 
room for them in the recitations at the midday libation; but Indra 
with the Rudras (to whom this libation belongs), turned them out of 
this libation, They then wished to make room for them in the [211] 
recitations at the evening libation ; but the Visve Devah (to whom it be- 
longs), tried to turn them out of it, saying, ‘‘ They shall not drink here ; 
they shall not.”’ PrajApati then said to Savitar, ‘‘ These are thy pupils; 
thou alone (among the Visve Devah), therefore, shalt drink with them.” 
He consented, and said (to Prajapati), ‘‘ Drink thou also, standing on both 
sides of the Ribhus. ” PrajApati drank standing on both sides of them. 
(That is the reason that) these two DhaAyyas (required for the Vaisvadeva 
Sastra) which do not contain the name of any particular deity, and 
belong to Prajapati, are repeated, one before the other, after the Ribhu 
hymn. (They are) surttpakrtnum dtaye , 4,1) and ayam venas chodayat 
(10,123, 1).*° = Prajapati thus drinks on both their sides. Thus it comes 
that a chief ‘érestht) favours with a draught from his goblet whom he 
likes. 

The gods, however, abhorred them (the Ribhus), on account of their 
human’® smell. (Therefore) they placed two (other) Dhayyds between 
the Ribhus and themselves. (These are) yebhyo mat&é madhumat (10, 63 
5), and evd pitre visva devdya (4, 50, 6).?° 


ufter | war ahre: la ag’ fagqd fareqaasyi wad atqanafgeedt | susia 
att wagagyT | agua adiat ada: | dat ayer afr amar i cat gar 
ge wafag aaa magi sat dar eag@adge May the divine Ribhus enjoy the 
Soma, who are busy and clever, who are skilful with their hands, who are very rich, 
who are full of bliss, full of strength, who cut the cow which moves everywhere, 
and has all forms (i.e, the earth), who cut the cow (that) she became of all forms, who 
yoked the two yellow horses (of Indra) who wenttothe gods, who when eating got 
aware of the girls, who entered by their skill upon their share in the sacrifice in the 
year (at the sacrificial session lasting forone year); may the divine Ribhus hear (us) 
here and enjoy the Soma, &c. 

1° This wholestory is invented for explaining the position assigned to certain verses 
and hymns in the Vaisvadeva Sastra. After the hymn addressed to Savitar, abhiid 
devah savitd (4, 54), there follows the verse surpakrituwm, which is called a Dhaiyya; 
then comes the hymn addressed to the Ribhus, taksan ratham, and then the verse ayam 
venas, which is alsoa Dhéyyd. See Asv, Sr. 8S. 5, 8. 

19 They are said to have been men, and raised themselves to an equal rank with the 
gods by means of sacrifice and austerities. 

70 These two verses immediately follow: ayam venaS chodayut. Asv. br S. 
fh. 18 
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[212] 31. 
(Lhe Nivid hymn for the Visve Devil. On the Dhdyyés of the Vaié- 


vadevd Sastra. To what deities it belongs. On the coneluding verse of 
this Sastra). 


He repeats the Vaigvadeva hymn.?!. The Vaigvadeva Sastra shows 
the relationship of subjects (to theie king) Just as people represent the 
interior part [213] (of a kingdom), so do also the hymns (represent the 
interior, the kernel, of the Sastra). The Dhayyas, then, are like what is 
in the desert (beasts, &t.) That is the reason why the Hotar must repeat 
before and after every DhAyya the call égomsdvom (for every Dhayya is 


21 This is dno bhad dh kratavo (1,89). The Nivid inserted before the last verse of 
this Visvedevah hymn is: 
feat gat: Graea mea ed Sa: | Ae Re Beanee: | ufeuswa: 1 
qaaataaadaa 21 ATE | TaTaTSE : | arareatat afaqger: 1a aia wfeats 
yaa aa waa wiwiafaafeat addweataRd | Fer aq gee: | 
waa fase | aaa sta gar aaa ate ageri aad Prema: 1 avaedr afaara: | 
aad gat: | araatah) arara sea) ataeat aaa 1 war ar dar qyaia: =} 
ar argar afigeranRaarsty i azar ze nae ara may | TRI gare 
(Sapta Hautra). The text as givenin the Sankhaya. sv. 8, 8, 21, differs in several pas- 
sages. Instead of apr o it has aerate Which is, no doubt, more correct. The 
words araza srw alaear frase are transposed ; they follow after aractizn:: after which 
atafaqo and @qo go are put. Instead of HfYgae, thore is sfaaratarfaaear ge afer 
The translation of some terms in this Nivid, which is doubtless very old, is extremely 
difficult. Now and then the reading does not appear to be correct. It is, however, 
highly interesting, as perhaps one of the most ancient accounts we have of the 
number of Hindu deities. They are here stated at 3 times ll; then at 33, then at 
303, then at 3003. It appears from this statement, that only the number 3 remained 
unchanged, whilst the number 30 was multiplied by 10 or 100, Similarly, the 
number of gods is stated ab 3339 in a hymn ascribed to the Risi Visvamitra 
Rigveda, 3, 9,9 This statement appears to rely on the Vaisvadeva Nivid, For, if we 
add 33-+4+303+3003 together, we obtain exactly the number 3339. This coincidence 
can hardly be fortuitous, and we have strong reasons to believe that VisvAmitra 
perfectly knew this Visve Devah Nivid, Thatit contains one of the most authoritative 
passages for fixing the number of Hindu deities follows from quotations in other Vedic 
books. So we read in the Brihad Aranyaka Upanishad (page 642-49, edited by Roer, 
Calcutta, 1849) a discussion by Yajfiavalkya on the number of gods, where he appeals to _ 
tho Nivid of the Vaisvadeva hymn as the most authoritative passage for settling this 
question. Perhaps the oldest authority we have for fixing the number of the Hindu deities, 
on the first instance, at thirty-three, is Rigveda, 8, 28,1. The hymn to which this verse 
belongs is said to have descended from Manu, the progenitor of the a race. Its 
style shows traces of high antiquity, and there can be hardly any doubt, that it is one of 
the earliest Vedic hymns we have. The division of these thirty-three deities into three 
sets, each of eleven, equally distributed among'the three worlds, heaven, air, and earth, 
(sce 1, 139, 11) appears to he the result of later speculations. According to ue Nivid in | 
question, the gods are not distributed among the three worlds, but they are in heaven 
and earth, water, and sky, in the Brahma and Ksatra, in the Barhis, and on the Vedi, in 
the sacrifice, and in the air. 
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considered as a separate recitation distinct from the body of the Sastra). 
(Some one might object) how can verses, like the Dhayyas, which are life, 
be compared to a desert ? Regarding this, he (the Aitareya Risi) has told 
that the deserts (aranydni) are properly speaking no deserts, on account of 
the deer and birds to be found there. 

The Vaigvadeva Sastra is to be likened toman. Its hymns are like 
his internal parts ; its Dhayyds are like the links (of his body). That is 
the reason that the Hotar calls sgornsérom before and after every Dhayya 
(to represent motion and flexibility). For the links of the human body 
are loose; these are, however, fastened and held together by the Brahma. 
The Dhayy4*? and Yajya verses are the root of the [214] sacrifice. When 
they use Dhayyd4s and Y4jyds different from those which are prescribed, 
then they uproot the sacrifice. Therefore, they (the Dhayyds and Yajyas) 
should be only of the same nature (they should not use other ones than 
those mentioned). 

The Vaisvadeva Sastra belongs to five classes of beings. It belongs 
to all five classes of beings, viz.. Gods and Men, CGandharvas (and) 
Apsaras,°* Serpents and Manes. ‘To all these five classes of beings belongs 
the Vaisvadeva Sastra. All beings of these five classes know him (the 
Hotar who repeats the Vaisvadeva Sastra). To that Hotar who has such 
a knowledge come those individuals of these five classes of beings who 
understand the art of recitation (to assist him). The Hotar who repeats 
the Vaisvadeva Sastra belongs to all deities. When he is about to repeat 
his Sastra, he ought to think of all directions (have them before his mind), 
by which means he provides all these directions with liquid (rasa). But 
he ought not to think of that direction in which his enemy lives. By 
doing so, he consequently deprives him of his strength. 
| He concludes (the Vaisvadeva Sastra) with the verse adétu dyaur 
aditur antartkgam (1, 89, 10), ze, Aditi is heaven, Aditi is the air, Aditi 
is mother, father and son; Aditi is all gods ; Aditi is the five classes of 
creatures; Aditi is what is born; Aditi is what isto be born.” She 
(Aditi) is mother, she is father, she is son. In her are the Vaisvadevas, 
in her the five classes of creatures. She is what is born, she is what is 
to be born. 

(When reciting this concluding verse which is to be iepeated thrice), 

he recites it twice (for the second and third times) so as to stop at 
each (of the four) padas. (He does so) for obtaining cattle, which are 


“2 Here the regular Dhayyds (see 3, 18), arc to be understood, not those extraordinary 
additions which we have in the Vaisvadeva £astra. 


“* Gandharvas and Apsaras are counted as one class only. 
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[215] four-footed. Once (the first time) he repeats the concluding. 
verse, stopping at the end of each half of the verse only. (That is done) 
for establishing a firm footing. Man has two feet, but animals have 
four. (By repeating the concluding verse twice in the said manner) 
the Hotar places the two-legged sacrificer among the four-legged animals. 

He ought always to conclude (the Vaisvadeva Sastra) with a 
verse addressed to the five classes of beings (as is the case in aditer 
dy4ur); and, when concluding, touch the earth. Thus he finally esta- 
blishes the sacrifice in the same place in which he acquires the means 
of his performance. 

After having repeated the Vaisvadeva Sastra, he recites the 
YAjy& verse addressed to the Vidve Devis: visve devadh srinuta mam 
havam me (6, 52, 13). Thushe pleases the deities according to their 
shares (in the libation). 

o2. 
(Fhe Offerings of Ghee to Agni and Vignu, and the Offering 
of a Charu to Soma.) 

The first YAjya verse for the offering of hot butter ia addressed 
to Agni, that for the offering of Charu is addressed to Soma, and another 
for the offering of hot butter is addressed to Vignu.” : 

[216] The Yajy& verse for the offering of Charu to Soma is 
tvam soma pitrirhih (8, 48, 13); it contains the word “ pitaras,”’ 2.¢., manes. 
(This Charu is an oblation to the dead Soma). The priests kill the 
Soma, when they extract its juice. This (oblation of Charu) 1s therefore 
the cow which they use to kill (when the body of a sacrificer is laid 
on the funeral pile.) For this Charu oblation has, for the Soma; 

24 After the Soma juice has been offered to the Visvedevas, an offering of hot butter 
(ghee) is given to Agni; then follows the oblation of Chara or boiled rice to Soma, and 
then another oblation of hot butter to Visnu. The chief oblation is that of Charw to Sema, 
which is put in the midst of the two offerings of hot butter. The Yajyé verses. 


addressed at this occasion to Agni and Visna are not to be found in the Sam bit& 
of the Rigveda ; but they are given by Agval. in the grauta SGtras, (5, 19), The foMowing 
ia addressed to Agni: gargaat gaaet afrz afar qaraer ara | gaenal altar aay. 
ga faq ania 2a @atq, i.¢, Agni is it who receives oblations of hot butter, who has 
(as ib were) a back laden with hot butter, by whom hot butter abides, whose very 


house is hot butter, May thy butter drops, sputtering horses, Cazry thee! Thou,Q 
God! offerest up the sacrifice to the gods, by drinking the hot butter, 


. The Yajy verse addressed to Visnuis: g@ fasatr fAsnalagay aaa igd ga- 
ar faa a wagafa® faz, i.e, take, O Vignu! thy wide strides; make us room for 
living in ease. Drink the hot butter, O thou, who art the womb of hot butter ; prolong 
(the life of) the master of the sacrifice (the sacrificer). 

2° Theterm is anustarant (gauh), 4.2.4 cow put down after, 1.€.; accompanying the 
dead to the other world. See Av. Grihya Sttra, 4, 3. 

49 
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the same significance as the eow sacrificed at the funeral pile for 
the manes. This is the reason that the Hotar repeats (at this occasion) 
a YajyA verse, containing the term “ pitaras,” i.e, manes. Those who 
have extracted the Soma juice, have killed the Soma. (By making this 
oblation) they produce him anew. 


They make him fat * in the form of a siege (by putting him 
between Agni and Visnu); for (the order [217] of) the deities Agni, 
-Soma, and Visnu, has the form of a siege. 


After having received (from the Adhvaryu) the Charu for Soma for 
being eaten by him, the Hotar should first look at himself and the 
(offer it) to the Sama singers. Some Hotri-priests offer first this Charu 
(after the oblation to the gods is over) to the Sama singers. But he ought 
not to do -that ; for he (the Hotar) who pronounces the (powerful) call 
vausat, eats all the remains of the food (offered to the gods). So it has 
been said by him (the Aitareya Rigi). Therefore. the Hotar who 
pronounces the (powerful) formula vausat should, when acting upon 
that injunction (tooffer first the Charu remains to the Sima singers), 
certainly first look upon himself. Afterwards the Hotar offers it to the 
Sama singers.”? 


33. 
_ (Prajdpati’s Illegal Intercourse with his Daughter, and the Conse- 
quences of it. The Origin of Bhitavdn.) 


Prajapati thougnt of cohabiting with his own daughter, whom seme 
call “Heaven,” others ‘‘Dawn,” (Usd4s), He transformed himself into a 
‘buck or a kind of deer (rigya), whilst hisdaughter assumed the shape of 


~*The term is dpyayanti. This is generally done by sprinkling water over him 
before the juice is squeezed, for the purpose of making the Soma (mystically) grow. 
When he is already squeezed and even sacrificed, water itself cannot be sprinkled 
over him. But this is mystically done, by addressing the verses just mentioned to the 
deities Agni, Soma, and Visau, so as to put Soma in the midst of them, just as a town 
invested on all sides. When they perform the ceremony of épydyanam, the Soma plant 
is on all sides to be sprinkled with water. This is done here symbolically by offering 
first ghee, and giving ghee again after the Charu for Soma is sacyvificed. So he ig 
burrounded everywhere by ghee, and the two gods, Agni and Visnu, 


The remark about the @pydyanam is made in the Brahmanam for the sole purpose of 
accouuting for the fact, that the first Yajy4 is addressed to Agni, the second to Soma, and 
the third to Visnu ; that this was a sacrificial rule, see Asv. Sr. 8. 5, 19. 


a7 The mantras which the Hotar has to repeat at this occasion, are given in full by 


Aéval dyana Sr. 8, 5,19. After having repeated them, he besmears his eyes with melted 
putter, and gives the Charu, over which butter is dripped, to the Sima singers, who are 
galled here and in Aévaldyana Ohandogas 
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@ female deet (rohet).** He approached her. [218]: The gods saw it 
(crying), “‘ Prajapati commits an act never done (before).” (In order to 
avert the evil consequences of this incestuous act) the gods inguired for 
some cne who might destroy the evil consequences (of it), Among 
themselves they did not find any one who might do that (atone for 
Prajapati’s crime). They then put the most fearful bodies (for the gods 
have many bodies) of theirs in one. This aggregate of the most fearful 
bodies of the gods became a god, Bhittavén,?® by name. For he who 
knows this name only, is born.*® The gods said to him, “Prajapati has 
committed an act which he ought not to have committed. Pierce this *? 
(the incarnation of his evil deed).” So he did. He then said, “I will 
choose a boon from you.”—They said, “Choose.” He then chose as his 
boon sovereignty over cattle.*” That is the reason that his name is 
pasumdn), 1.¢., having cattle. He who knows on this earth only this 
name (pasuman), becomes rich in cattle. 


_ He (Bhifitavan) attacked him (the incarnation of Prajapati’s evil 
deed) and pierced him (with an arrow). After having pierced him, 
he sprang up (and became a constellation). They call him mriga, ze., 
deer (stars in the Orion), and him who Killed that being** (which 
[219] sprang from Prajapati’s misdeeds), mriga vyddha, ze. hunter 
of the deer (name of star). The female deer Rohit (into which Prajapati’s 
daughter had peen transformed) became (the constellation) Robinf. 


™ SAyaya gives another explanation. He takes rohitam, notas the name of a female 
deer, but as an adjective, meaning red. But then-we had to expect rohitém. The crude 
form is ronit, not rohita. He explains the supposed rohita as rttumati, 

a Say. takes him as Rudra, which is, no doubt, correct. 

This is only an explanation of the term bhitlavdan, : 

»1 This refers to the papman, i.e., the incarnate evil deeds, a kind of devil The evil 
deed of Prajapati had assumed a certain form, andthis phantom, which is nothing but a 
personification of remorse, was to be destroyed, 

* This appears to confirm Sdyana’s opinion that Rudra or Siva is here alluded ta. 
Por he is called paSupati, master of cattle. 

23 Say. refers the demonstrative pronouns tam imam, by which alone the incar- 
nation of Prjipati’s evil deed is here indicated, to Prajapati himself, who had assumed 
the shape of a buck. But the idea that Prajapati was killed (even in the shape 
of a buck) is utterly inconsistent with the Vedic notions about him: for in the older 
parts of thé Vedas he appears as the Supreme Being, to whom allare subject. The 
noun to be supplied was pépman. But the author of the Brahmanam abhorred the idea of 
a pdpman or incarnation of sin of Prajaépati, the Lord of the Universe, the Creator. Thence 
he was only hinted at by this demonstrative pronoun. The mentioning of the word 


’ 
a 


pdpman in connection with Prajapati, was, no doubt, regarded by the author, as very in- 
auspicious. Hiven the incestuous act committed by Prajapati, he does not call pdpa, sin, 

“ox doga, faulf, but-only akritam, “what ought not to be done,” which is the very mildest 
term by which a crime can be mentioned. 
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The arrow (by which the phantom of Prajapati’s sin was pierced) which 
had three parts (shaft, steel, and point) became such an arrow (in the 
sky). The sperm which had been poured forth from Prajapati, flew down 
on the earth and became a lake. The gods said, “ May this sperm of 
Prajapati not be spoilt (mddugat).” This became the madusam. This 
name mddusa is the same as mdnusa, i.e, man. For the word mdnusga, 
i.e, man, means “one who should not be spoiled’? (mddusan). This 
(madusa) is a (commonly) unknown word. For the gods like to express 
themselves in such terms unknwn (to men). 
" 34. 


(How Different Creatures Originated from Prajdpate’s Sperm. On the 
Verse addressed to Rudra. Propitiation of Rudra.) 

The gods surrounded this sperm with Agni (in order to make it flow); 
the Marutas agitated it; but Agni did not make it (the pool formed of 
Praja4patis sperm) move. They (then) surrounded it with Agnt Vai3- 
vdnara> the Marutas agitated it; Agni Vaisvanara (then) made it move. 
That spark which first blazed up from Prajapati’s sperm became that 
Aditya (the [220] sun); the second which blazed up became Bhrigu. 
Varuna adopted him as hisson. Thence Bhrigu is called Varunzt, i.e, 
descendant of Varuna. The third which blazed up (@didevata)** became 
the Adityas (a class of gods) Those parts (of Prajapati’s seed after it 
was heated) which were coals (argdra) becane the Angizas. Those coals 
whose fire was not extinguished, and which blazed up again, became 
Brihaspati. Those parts which remained as coal dust (pariksandnz) 
became black animals, and the earth burnt red (by the fire), became red 
animals. The ashes which remained became a being full of links, which 
went in all directions (and sent forth) a stag, buffalo, antelope, camel, ass, 
and wild beasts. 

This god (the Bhitavan), addressed them (these animals), ‘‘ This is 
mine ; mine is what was left on the place.” They made him ré@sign his 
sbare by the verse which is addressed-to Rudra: @ te pité marutdm (2, 33, 
1),2.e, “may it please thee, father of the Marutas, not to cut us off from 
beholding the sun (2.¢, from living); may’st thou, powerful hero 
(Rudra) ! spare our cattle and children, that we, O master of the Rudras !” 
might be propagated by our progeny.” 

The Hotar ought to repeat (in the third pada of the verse) tvam no 
viro and not abhi no viro (as is the reading of another S4khé). For, if 


** This strange intensive form of the root div, to shine, is here chosen only for ex- 
plaining the origin of the name, “ ddityds.” 
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(Rudra) does not entertain any designs against (abhi) our children and 
cattle (7.e.) he does not kill them. In the fourth half-verse he ought to 
use the word rudriya, instead of rudra, for diminishing the terror (and 
danger) arising from (the pronunciation of) the real name Rudra.** 

[221] (But should this verse appear to be too dangerous) the Hotar 
may omit it and repeat (instead of it) only san nah karati (1,43, 6), i.e., 
‘may he be propitiated (and) let our horses, rams and ewes, our males 
and females, and cows go on well.” (By repeating this verse) he 
commences with the word sam, 7.e., propitiated, which serves for general 
propitiation. Narah (in the verse mentioned) means males, and ndryah 
females. 

(That the latter verse and not the first one should be repeated, may 
be shown from another reason.) The deity is not mentioned with its name, 
though it is addressed to Rudra, and contains the propitiatory term sam. 
(This verse helps) to obtain the full term of life (100 years). He who 
has such a knowledge, obtains the full term of his life. This verse 
(sam nah karati) is in the Gayatri metre. Gayatri is Brahma. By 
repeating that verse, the Hotar worships him (Rudra) by means of Brahma 
(and averts consequently all evil consequences which arise from using a 
verse referring to Rudra). : 

35. 

(The Vaigvénara and Mdruta Nivid Hymns, and the Stotriya and 
Anurtpa of the Agnimdruta Sastra.) 

The Hotar commences the Agni-maruta Sastra with a hymn 

3° In the Rigveda Samhita which is extant at present, the mantra has in the third 
pada the word abhi no, and not tvam no, and in the fourth pada rudra, and not rudriya. 
The readings of the verse as they are in our copies of the Samhita, seem to have been 
current already at the time of the author of the Aitareya Brahmanam, But he objects te 
using the verse so, as it was handed down, for sacrificial purposes, on account of the 
danger which might arise from the use of such terms as abhi, i.e. (turned) towards, and. 
rudra, the proper name of the fearful god of destruction. He proposes two things, either 


to change these dangerous terms, or to leave out the verse altogether, and use another 
one instead of it. ° 


* This is vaisudnardya prithu (3, 8). The Nivid for the Vaisvanara hymn is :— ; 
afuienac area wed i faedat gaat afta ase’ sed saree ae Prgeat 

> et, 

mativan sites | ag wig Fagara: | Hat Baas | Wi at at arearahiret | sita- 
ake | eater aaa aad dag | afiazarat ge wafge Gael ARR | Rai gat eagfa- 

wage 

“May Agni Vaisvdnara enjoy the Soma, he who is the fuel for all gods (for he as thé 
vital spirit .keeps them up), he who is the imperishable divine light, who lighted to the 


ca 


quarters of men, who (was) shibing in former skies (days), who is never-deeaying in the 
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was poured forth. Thence the Hotar commences the Agni-maruta Sastra 
with a hymn addressed to Vaisvanara. The first verse is to be repeated 
without stopping. He who repeats the Agni-maruta Sastra, extinguishes 
the fearful flames of the fires. By (suppressing) his breath (when 
repeating the first verse) he crosses the fires. Lest he might (possibly) 
forego some sound (of the mantra} when repeating it, it is desirable that 
he should appoint some one to correct such a mistake (which might arise). 
By thus making him (the other man) the bridge, he crosses (the fires, 
even if heshould commit some mistake in repeating). Because of no 
mistake in repeating being allowed in this, there ought to be some one 
appointed to correct the mistakes, when the Hotar repeats it, 


The Marutas are the sperm which was poured forth. By shaking 
it they made it flow. Thence he repeats a hymn addressed to the 
Marutas.*? 


[223] In the midst (of the Sastra, after having repeated the two 
hymns mentioned) he repeats the Stotriya*® and Anurdipa Pragathas, yajnd 
yajna vo agnaye (1, 168, 1-2), and devo vo dravinodd (7,16, 11-12). The 
reason that he repeats the “ womb” (the Stotriya) in the midst (of the 
Sastra), is because women have their wombs in the middle (of their 
bodies). By repeating it, after having already recited two hymns (the 
Vaisvanara and Agni-maruta), he puts the organ of generation between 
the two legs in their upper part for producing offspring. He who has such 
a knowledge will be blessed with offspring and cattle. 


course of the auroras (during all days to come), who illumines the sky, the earth, and 
the wide airy region. May he, through his light, give (us) shelter! May Agni 
Vaisvanara here hear (us), &c.” 


** This is the Sfkta : pratvaksasah pratavasah (1,87). The Nivid of the hymn for 
the Marutas at the evening libation, is : 


Heat ga: Arey wee! gga: erat: | way eI | BW araeweh: | 
eave: gftara: | Marfe-qwarargg : aa at vghter: si aeqay Rhy as | wea gat 
ae wafag dra maz! sat gar gagRadg o 

‘* May the divine Marutas enjoy the Soma, who chant well and have fine songs, who 
chant their songs, who have large stores (of wealth), who have good gifts, and whose 
chariots are irresistible, who are glittering, the sons of Prigni, whose armour shines with 
the brilliancy of gold, who are powerful, who receive the offerings (to carry them up), 


who make the clouds drop the rain. May the divine Marutas hear (my invocation). May 
they enjoy the Soma, &c.”’ 


* “The Stotriya is here mentioned by the term of yont, womb, It is called so on 
account of its containing the very words of the S4man in whose praise the whole Sastra 
is recited, and forming thus the centre of the whole recitation. The name of the Sdman 
dn question is yajnd yajniya (SAmaveda Samhits, 2, 58, 5d.) 
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36. 
(The Jdtavedas Nivid Hymn). 


He repeats the hymn addressed to JAtavedas.t® All bein gs, after 
having been created by Prajapati [224], walked, having their faces dened 
aside, and did not turn (their backs). He (Prajapati) then encircled 
them with fire, whereupon they turned to Agni. After they had turned 
to Agni, Prajapati said, “ The creatures which are born (jdta), I obtained 
(avidam) through this one (Agni).”” From these words came forth 


the Jdtavedis hymn. That is the reason that Agni is called 
Jatavedas.*° 


The creatures being encircled by fire, were hemmed in walking. 
They stood in flames and blazing. Prajapati sprinkled them with water. 
That is the reason that the Hotar, after having recited the JAtavedas 
hymn, repeats a hymn addressed to the waters: dpé histha mayobhurah 
(10, 9) Thence it is to be recited by him as if he were extinguishing 
fire (2.e., slowly). 


Prajapati, after having sprinkled the creatures with water, thought 
that they (the creatures) were his own. He provided them with an 
invisible lustre, through Ahir budhnya. This Ahir budhnya (lit., the 
serpent of the depth) is the Agni Garhapatya (the household fire). By 
repeating therefore a verse addressed to Ahir bundhnya, ** the Hotar 


3° This is: pra tavyasim, 1,143. The Nivid for Jatavedas is : 
sftiataaat: aaea ma | cater 1 amRargedt: 1 faraat® ara | 
qareat ger: | agaaatega asat wetar warstarerfora: | rea oraaatsRranataTag 
summa | quiscge: | aage mardceeufe | ufmatatar ge walee crea arag | 
tat gat ga gianag © 


“May Agni Jatavedés enjoy the Soma! he who has a beautiful appearance, whose 
splendour is apparent to all, he, the house-father, who does not flicker (when burning, 
i.e., whose fire is great and strong), he who is visible amidst the darkness, he who 
receives the offerings of melted butter, who is to be praised, who performs the sacrifices 
without being disturbed by many hindrances, who is unconquerable and conquers his 
enemiesin the battle. O Agni Jataved4s! extend (thy) splendour and strength round 
us, with force and pluck (tuSah and aptusah are adverbs); protect him who lights (thee), 
and praises (thee) from distress! May Agni Jatavedas here hear (us): may he enjoy 
the Soma. 

40 The etymology of the word as here given is fanciful. The proper meaning of the 
word is, “having possession of all that is born,” ie. pervading it. With the idea of 
the fire being an all-pervading power, the Risis are quite familiar. By Jdtavedas the 
‘animal fire” is particularly to be understood. 

4. This is uta noahir budhnyahk grinotu (6, 50, 14), which forme part of the Agni- 


marute Sastra.: See ASv. Br, S. 5, 20. . 


puts the invisible lustre in the [225] offspring (of the sacrificer). Thence 
they say, ‘One who brings oblations is more shining than one who does 
not bring them.” *’ 
o7. 
(The Offerings to the Wives of the Gods and to Yama and the Kavyas,. 
a Class of Manes.) | 


After having addressed (in the Ahir budhnya verse) Agni, the house- 
father, he recites the verses addressed to the wives of the gods.** For 
the wife (of the sacrificer) sits behind the Garhapatya fire. 


They say : he should first address Radka ** with a verse, for the 
honour of drinking first from the Soma belongs (among the divine women) 
to the sister (of the gods). But this precept should not be cared for. 
He should first address the wivesof the gods. By doing so, Agni, the. 
house-father, provides the wives with seed. By means of the Garhapatya, 
Agni, the MHotar thus actually provides the wives with seed for 
production. He who has sucha knowledge will be blessed with offspring 
(and) cattle. (That the wives have precedence of a sister is apparent in 
worldly things.) For asister who has come from the same womb is 
provided with food, &c., after the wife, who has come from another womb, 
has been cared for. 

He repeats the Raké verse. 4® She sews that seam (in the womb) 
which is on the penis, so as to form a man. He who has such a knowledge 
obtains male children. 

[226] He repeats the Pdviravi verse.* Speech is Sarasvati pdviravi. 
By repeating this verse, he provides the sacrificer with speech. 

They ask, Should he first repeat the verse addressed to Yama, or 
that one which is devoted to the Manes? 47 He should first repeat the 
verse addressed to Yama: mam yama prastara (10, 14,4). For a king 
(Yama being a ruler) has the honour of drinking first. 

Immediately after it, he repeats the verse for the Kdvyas: 
‘matalt kavydir yamo (10,14, 3). The Kavyas are beings inferior to the 
gods, and superior to the manes. Thence he repeats the verses for the 
manes, udiratdm avara utpardsah (10,15, 1-3), after that one addressed 
to the Kavyas. By the words (of the first verse), “ May the Soma-loving 


; i. Webel ain pe eA oT ee ee ee 
“ This, no doubt, refers to the so-called Agni-hotris, to whom daily oblations to 
the fire, in the morning and evening, are enjoined. 


- = “These are two in number, devdndm patnir usatir avantu (5, 46, 7, 8), 
**" See the note to 7, 11. 
* Thisis rdkdm aham, 2, 82, 4. 
. “ Pvirdvt Kanyd, 6, 49, 7. 
*" This is udiratdém avara utpardsah (10, 15, 1). 
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manes who are of low as well as those who are of a middling and supe- 
rior character, rise,” he pleases them all, the lowest as well the middling 
and highest ones, without foregoing any one. In the second verse, the 
term barhisado, “sitting on the sacred grass,” implies, that they have 
a beloved house. By repeating it, he makes them *° prosper through 
their beloved house. He who has sucha knowledge prospers through 
his beloved house. The verse (out of three) which contains the term 
“adoration,” “this adoration be to the manes,” he repeats at the end 
(though it be second in order). That is the reason, that at the end (of 
funeral ceremonies), the manes are adored (by the words) “adoration to 
you, O manes !”’ 

They ask, Should he, when repeating the verses to the manes, use at 
each verse the call gorrsdvom, or [227] should he repeat them without 
that call? He should repeat it. What ceremony is not finished in the 
Prtrt yapiia (offering to the manes), thatis to be completed. The Hotar 
who repeats the call gomsaivom at each verse, completes the incomplete 
sacrifice. Thence the call égorsévom ought to be repeated. 

38. 

On Indra’s Share in the Evening Libation. On the Verses Addressed 
fo Vignu and Varuna, to Visnualone, and to Prajapati. The Concluding 
Verse and the Yajyd of the Agnimdruta Sastra.) 

The Hotar repeats the anu-péntya verses addressed to Indra and his 
drinking of the Soma juice after (the other deities have been satisfied), 
scddug kildyam madhuman (6, 47, 1-4). By their means, Indra drank 
from the Soma after the third libation (anupibat), Thence the verses 
are called anu-pdntyat, “referring to drinking after.” The deities are 
drunk, as it were, at this (third libation) when the Hotar repeats those 
verses. ‘Thence has the Adhvaryu, when they are repeated, to respond 
to the Hotar (when calling gomsdvom) with a word derived from the root 
mad, “to be drunk.’’4® - 

He repeats a verse referring to Visnu and Varuna, yayor ojasé.®® 


““ The MSS have waa, instead of waa (ace. pl,), as Say. reads in his Commentary. 

-“ This refers to the two phrases, maddmo deva, “we are drunk, O God!” and moddmo 
daivom, “ we rejoice, O divine ! Om!" which are the responses of the Adhvaryu to the 
Hotar’s call Somsdvom in the midst of the four Anu-paniya, verses abovementioned. See 
Agv. Sr. S, 6, 20. The usual response of the Adhvaryu tothe Hotar’s dhéva, somsivom, is 
Sorhsdémo daivom, see Asv. Sr. 8.5, 9. F 

*° It is not found in the Samhita of the Rigveda, but in the Asv. Sr. 8. 5. 20, and in 
the Atharvaveda, S. 7, 25,1. Both texts differa little. Agvalayana reads : ' 


wintea ehtia wile daira wiser wd andar adhe flew sueaq- 


SqT Tae, 4¢, “The two, through whose power the atmosphere was framed, the 
20 
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Visnu protects the defects in the [228] sacrifices (from producing any 
evil consequences) and Varuna protects the fruits arising from its success~ 
ful performance. (This verse is repeated) to propitiate both of them. 

He repeats.a verse addressed to Visnu: visnor nu kam viryduyé (1, 
154, 1) Visnu is in the sacrifice the same as deliberation in (worldly 
things). Just(as an agriculturist) is going to make good the mistakes 
in ploughing, (and a king) in making good a bad judgment by 
devising a good one, so the Hotar is going to make well recited” what 
was badly recited, and well chanted what was badly chanted, by repeating 
this verse addressed to Visnu. ° 

He repeats a verse addressed to Prajapati, tantum tanvan rajaso (10, 
53, 6). Yantu, ic. thread, means offspring. By repeating this verse, 
the Hotar spreads (santanoti) for him (the sacrificer) offspring. By the 
words of this verse, jyotismatah patho raksa dhiyd kritam, 1.e., “ protect 
the paths which are provided with lights, and made by absorption in 
meditation” wherein the term “the paths provided with lights” means 
the roads of the gods (to heaven), the Hotar paves these roads (for the 
sacrificer to go on them on his way to heaven). ; 

_ By the words anulbanam vayata, i.e, “weave ye the work of the 
chanters and repeaters®’ so as to rid [229] it from all defects, become’ 
@ Alanu, produce a divine race,’ the Hetar propagates him through 
human offspring. (That is done) for production. He who has such a 
knowledge will be blessed with offspring and cattle. | 
two who are the strongest in power and most vigorous, who rule unconquerable through 
their strength ; may these two, Vignu and Varuna, come on being ealled first.”’ There 
is & grammatical difficulty in this translation : agan, which can be only explained as a 
third person plural ofthe aorist in the conjunctive, is here joined to noulis in the dual. 
The Atharvayeda shows the same form, Here is an evident incorrectness, which perhaps 
was the reason for its being excluded from the Samhita. 

' The wor. transiated by “chanters and repeaters" is jogu. Say. explains it in hig 
commentary on this passage of the Ait. Br. in the following manner : : 

«BES PRES cena ele aguraatar Srpustatensd, 
in his commentary on the R.cveda Samhita (20, 53, 6, page 8 of my manuscript copy of the 
commentary on the 8th Astaka), he explains it simply by RTE | But I think the frst 


definition is too comprehensive, the latter too restricted, For, strictly speaking the term 
stotar is only applicable*to the chanterg of the Samans. Bui the recital of the Rik 
mantras by the Iotars, and the formulas of the Yajurveda by the Adhvaryu and his 
assistants is about as important for the success of the sacrifice. All that is in CXGeSS 
(ulbanam), above what is required, ig a hindrance to the sacrifice. Thence all mistakes 
by whatever priest they might have been committed, are to be propiliated. The word ns 
heing a derivative of the roo} gu, to sound,” cannot mean “a sacrificial performer "”’ ri 


general, as Say. supposes in his commentary on the Ait. Br, b 
: i » bub such perform ] 
vequire principally the aid of their voice. . } periormerg only, ass 
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He concludes with the verse evd na indo maghavéd virapst (4, 17, 20). 
This earth is Indra maghava virapss, t.c., Indra, the strong, of manifold 
crafts. She is (also) satyd, the true, charsanidhrit, i.e, holding men 
anarvd, safe. She is (also) the vajd. In the words, éravo mahiném yng 
jaritre, mahindm means the earth, sravo the sacrifice, and jaritd the sacri- 
ficer, By repeating them, he asks for a blessing for the sacrificer. When 
he thus concludes, he ought to touch the earth on which he employs the 
sacrificial agency. On this earth he finally establishes the sacrifice. 

After having repeated the Agui-Miircte Sastra, he recites the YAjys.: 
agne marudbhth (5, 60, 8), Thus he satisfies (all) the deities, giving to each 
bis due. 


[280] FOURTH CHAPTER. 


(On the Origin, Meaning, and Universal Nature of the Agnistoma as the 
model for other Sacrifices. On the Chatustoma and J yotistoma.) 
7 39. ' 
(On,the Organ of the name “ Agnistoma,” and its Meaning.) 

The Devas went to war with the Asuras, in order to defeat them. 
Agni was not willing to follow them. The Devas then said to him, “Go 
thou also, for thou art one of us.” He said, “I shall not go, unless a 
ceremony of praise is performed forme. Do ye that now.” So they did. 
They all rose up (from their places), turned towards Agni, and performed 
the ceremony of praising him. After having been praised, he followed 
them. He having assumed the shape of three rows, attacked in three 
battle lines the Asuras, in order to defeat them. The three rows were 
made only of the metres (Gayzirt, Tristubh, Jagatt). The three battle 
lines are only the three libations. He defeated them beyond expectation. 
‘Thence the Devas put down the Asuras. The enemy, the incarnate sin 
(pdpman), the adversary of him who has such a knowledge, perishes by 
himself. - 

The Agnistoma is just as the Gayatri. The latter has twenty-four: 
syllables (if all its three padas are counted) and the Agnistoma, has 
twenty-four Stotras and Sastras." 


’ That is to say, twelve Stotras-or performances of the Sima singers, and twelve 
Sastras or recitations of the Hotri-priests. To each Stotra a Sastra corresponds. The 
twelve Sastras are as follows:—(A) At the morning libation—1) the Ajya and 2) 
Pra-uge to he repeated by the MHotar, 8) the Sastra of the Maitraévaruna, 
4) of the Brdhmanachhansi, and 5) of the Aehhavéka. (8) At the midday libation—6) 
the Marutvatiya and 7) Niskevalya Sastras to be recited by the Hotar, 8) the Sastras 
of the Maitrivaruna, 9) of the Brahmanachhansi, and 10) that of the Achhavaka. (C) 
At the evening libation—I11) the Vaisvadeva, and 12) Agnim4ruta Sastras to he repeated 
-by the Hotar alone. “ “ 
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[231] It is just as they say : a horse if well managed (sehefd) puts 
the rider into ease (sudhd). This does also the Gayaitrt. She does not 
stop on the earth, but takes the sacrificer up to heaven. This: does also 
the Agnistoma ; it does not stop on earth, but takes the sacrificer up to 
heaven. The Agnistoma isthe year. The year has twenty-four half-months, 
and the Agnistoma twenty-four Stotras and Sastras. Just as waters 
flow into the sea, so go all sacrificial performances into the Agnistoma 
(t. e., are contained in it). 

40. 
(All Sacrificial Rites are Contained in the Agnistoma.) — 

When the Dikshaniya Isti is once performed in allits parts (lit., is 
spread), then all other Istis, whatever they may be, are comprised in the 
Agnistoma.* 

When he calls Ta,” then all Pakayajfias,* whatever they may be, 
are comprised in the Agnistoma. 

[232] One brings the Agnihotram * in the morning and evening. 
They (the sacrificers when being initiated) perform in the morning and 


? The meaning is, the Niksantya Isti is the model Isti or prakriti, of all the 
other Istis required at the Agnistoma, such as the Prayaniya, &c., and is, besides, exactly 
of the same nature as other independent Istis, such as the Darsptirnima Isti. 

* This is always done at every occasion of the Agnigtoma sacrifice, as often as the 
priests and the sacrificer eat of the sacrificial food, after having first given an oblation 
to the gods, by the words: ilopahitd saha diva briha ddityena, &c, (Asy. Sv. 8,1, 7). 

“ This is the general name of the oblations offered in the so-called smaérta agni or 
domestic fire of every Brahman, which are always distinguished from the sacrifices 
performed with the Vaitanika fires (GArhapatya, Daksgina, and Ahavaniya). They are 

said to be seven innumber. According to oral information founded on Narayana Bhatta’s 
practical manual for the performance of all domestic rites, they are for the Rigveda 
as follows: 1) Sradvandékarma (an oblation principally given to Agni in the full moon 
of the month of Sr4vana), 2) Sarpabali (an oblation of rice to the serpents), 3) Asvayuji 
(an oblation to Rudra, the master of eattle), 4) Agrayana (an oblation to Indrégni and 
the Visvedevas), 5) Pratyavarohanam (an oblation to Svaita Vaiddrava,a particular deity 
connected with the sun), 6) Pindapitriyajna (an oblation to the manes), 7) Anvastaka 
(another oblation to the manes). See Asva). Grihya S#tras, 2, 1-4. The meaning of the 
word p@ka in the word paikayayna is doubtful, In all likelihood, péka here means “ cooked, 
dressed food,” which is always required at these oblations. Some Hindu Scholars whom 
Max Miiller follows (History of Ancient Samskrit Literature, p 203), explain it as “good.” 
it is true the word is already used in the Sense of “ripe, mature, excellent” in the 
Bamhité of the Rigveda (see 7, 104, 8-9), In the sense of “ ripening” we find it 1, 81, 14, 
But it is very donbtful to me whether by pdka, a man particularly fit for performing — 
sacrifices can be understood, The difference between the Sréuta and Smarta oblations is, 
that at the former no food, cooked in any other than the sacred fires, can be offered to the 


ods, whilst atthe latter an oblation is first cooked on the common hearth, and then 
offered in the sacred Smdérta agni. ~ 

* The sacrificer who is being initiated (who is made a Dikgita) has to observe fast 
for several days (thfee at the Agnistoma) before he ig allowed to take any aubstantial 
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evening the religious vow (of drinking milk only), and do that with 
theformula svéhdéd. With the same formula one offers the Agnihotram. 
Thus the Agnihotram is comprised in the Agnistoma. 

At the Prayaniya Isti® the Hotar repeats fifteen [233] verses for 
the wooden sticks thrown into the fire (simzdhenis). The same number 
is required at the New and Full Moon offerings. Thus the New and Fall 
Moon offerings are comprised in the Prayaniya Isti. 

They buy the king Soma (the ceremony of Somakraya’ is meant). The 
king Soma belongs to the herbs. They cure (a sick person) by means 
of medicaments taken from the vegetable kingdom. All vegetable 


medicaments following the king Soma when being bought, they are thus 
comprised in the Agnistoma. - 


At the Atithya Isti* they produce fire by friction, and at the 
Chaturmasya Istis (they do the same). The Chaturmasya Istis thus 
following the Atithya Isti, are comprised in the Agnistoma. 

At the Pravargya ceremony they use fresh milk, the same is the case 
at the Déaksdyana yajfia.® Thus [234] the Daksdyana sacrifice is 
comprised in the Agnistoma. 


LT IS SER IT DRA ea EE Ye Ne 

food. He drinks in the morning and evening only milk, which is taken from the cow 
after sunrise and after sunset. He is allowed but a very small quantity, as much as 
remains from the milk of one nipple only after the calf has sucked, This fastis called a 
vrata, and as long as he is observing it he is vrataprada, i.e. fulfilling a vow. See 
Hiranyakesi Sdtras, 7, 4. When doing this he repeats the mantra, ye devd manojdia 
(Taitt. 6S. 1, 2, 3,1), which concludes with tebhyo namas tebhyo svahd, i.e, worship be 
to them, Sv4h& be to them. The Agnihotram being offered in the morning and evening 
always with the formula svéhd, the author of the Brahmanam believes that by these 
incidents the Agnihotram might be said to be contained in the Agnistoma. 

* There are fifteen SAmidhent verses required at the Préyaniya Isti, whilst at the 
Diksganiy& seventeen are requisite. Fifteen is the general number at most Istis, This 
number is therefore to be regarded as the prakriti, 1. e, standard, model, whilst any, 
other number is a vikrité, i.¢, modification, 

* On the buying of the Soma, see 1, 12-13. 

® On the producing of fire by friction at the Atithya Isti, seo 1. 16-17. The same 
ig done at the Chaturm4sya Istis., See Katiya-Sr. 8. 5, 2, 1. 

* The Ddksdyana yajna belongs to that peculiar class of Istis which are called 
isiyayandni, i.e., oblations to be brought regularly during a certain period, They are, 
as to their nature, only modifications of the Darsapirnamasa Isti. It can be performed 
either on every Full and New Moon during the life-time of the sacrificer, or during 2 
period of fiftéen years, or the whole course of oblations can be completed in one year. 
Therule is, that the number of oblations given must amount to at least 720. This 
number is obtained either by performing it every day twice during a whole year, or by 
making at every Full Moon day two oblations, and two others on every New Moon day 
during a space of fifteen years. The deities are, Agni-Soma at the New Moon, and Indra- 
Agni and Mitra-Varuna at the Full Moon oblations. The offerings consisi of Purodésa, 
sour milk (dadhi), and fresh milk (payas), On every day on which this sacrifice is 
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performed, it must be perfurmed twice, See Katiya. Sr. 8. 4, 4 1-30 and Asv, Sr. 8. % 14. 
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The animal sacrifice takes place the day previous to the Soma feast. 
All animal sacrifices'® which follow it are thus comprised in the 
Agnistoma. 

Tlédadha *} by name is a sacrificial rite. They perform it with thick 
milk (dadhz), and they also take thick milk at‘the time of making the 
Dadhigharma** rite (in the Agnistoma). Thus the I[ladadha is, on 
account of its following the Dadhigharma rite, comprised in the 
Agnistoma. 

44. 
(The Other Parts of Jyotistoma, such as Ukthya, Atirdtra, Comprised in the 
Agqnistoma.) : 

Now the first part (of the Agnistoma) hasbeen explained. After that 
has been performed, the fifteen Stotras and Sastras of the Ukthya ceremony 
[235] fllow. Ifthey (the fifteen Stotras and fifteen Sastras) are taken 
together, they represent the year as divided into months (each consisting 
of thirty days). Agni Vaidvanara is the year; Agnistoma is . Agni. 
The Ukthya by following (also) the order of the year is thus comprised 
in the Agnistoma. im 

After the Ukthya has entered the Agnistoma, the Vajapeya 1° follows 
it ; forit exceeds (the number of the Stotras of) the Ukthya (by two only), 

The twelve turns of the Soma cups !4 at night (at the Atirdtra Soma 


*° On the animal sacrifice, see 2, 1-14 The animal sacrifices are called here, pasu- 
bandha. Somesuch as the Naridka Pasubandha can precede the Agnistoma. 

“\ Ilédadha is another modification of the Dargapdrnamasa Istis. _ Its principal part 
is sour milk, See Asv. 2, 14. io , 

“2 On the Dadhi-gharma, the draught of sour milk, see Asv. 5, 13, and Hiranyakesi Sr. 
Satr, 9,2. It is prepared and drunk by the priests after an oblation of it has been thrown 
into the fire, at the midday libation of the Soma feast just before tbe recital of the 
Marutvatiya Sastra, The ceremony is chiefly performed by the Pratiprasthathar, 
who, after having taken sour milk with a, spoon of Udumbara wood, makes it hot under 
the recital of the mantra, vékcha tud managcha sri nitam, &¢., in which Speech and Mind, 
the two vital airs (prdua and apina), eye and ear, Wisdom and Strength, Power and 
Quickness in action, are invoked to cook it, After having repeated this mantra and 
made hot the offering, he says to the Hotar, “ The offering is cooked, tepeat the Yajya 
for the Dadhi-gharms,.” The latter repeats, “ The offering is cooked; I think it cooked 

-in the udder (of the cow) and cooked in the fire, Vausat! Agni, eat the Dadhi-gharma, 
Vausat!” Then the Hotar repeats another mantra, mayi tyad indriyam brihas (Asv. 
Sr. 5,18), whereupon the priests eat it. 

** This is a particular Soma sacrifice, generally taken as part of Jyotistoma, which 
is said to be sapta-sainsthd, t.¢., consisting of seven parts, 

4 This’ tefers to the arrangement for the great Soma banquets held at night when 
celebrating the Atirdtra. In the evening, after a Soma libation has been given to the fire 
from the Solasi’Graha, the Soma cups are passed in a certain order, There are four such 
orders called ganas. At the first, the cup ofthe Hotar takes the lead, at the second that 
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feast) are on the whole joined to the fifteen verses by means of which the 
Stotras are performed. Two ?° of those turns belonging always together, 
the number of the Stotra verses to which they (the turns) belong, is. 
brought to thirty’ (by multiplying the number fifteen with these two). 
(But the number thirty is to be obtained in another way also for the 
Atirdtra). The Solagi SAman is twenty-one-fold, and the Sandhi (a 
Saéman at the end of Atiratra) is trivrit, 2.e., nine-fold, which amounts 
in all to thirty. There are thirty nights in every month all the year 
round. Agni VaidvAnara is the year, and Agni is the Agnistoma. 
The Atirdtra is, by thus following (the order of) the year, comprised 
[236] inthe Agnistoma, and the Aptoryéma sacrifice follows the: track 
of the Atiratra when entering the Agnistoma. For it becomes also an 
Atiratra. Thus all sacrificial rites which precede the Agnistoma, as 
well as those which come after it, are comprised in it. 

All the Stotra verses of the Agnistoma amount,if counted, to one 
hundred and ninety. For ninety are the ten trivritas (three times 
three=nine). (The number hundred is obtained thus) ninety are ten 
(érwwritas), but of the number ten one Stotriy4 verse is in excess ; the 
rest is the Trivrit (nine), which is taken twenty-one-fold '* (this makes 
189) and represents by this number that one (the sun) which is put over 
(the others), and burns. This is the Visuvan *7 (equator), which has 
ten Trivrit Stomas before it and ten after it, and, being placed in the 
midst of both, turns above them, and burns (like the sun). The one 
Stotriy&4 verse which is in excess, is put in that (Visuvan which is the 
twenty-first) and placed over_it (like a cover). This is the sacrificer. 
Lhis (the twenty-one-fold Trivrit Stoma) is the divine Ksatram (sovereign 
power), which has the power of defying any attack. 

He who has such a knowledge obtains the divine Kstram, which has 
the power for defying any attack, and becomes assimilated to it, assumes 
its shape, and takes the same place with it. 

: . 42. 
(Why Four Stomas are Required at the Agnistoma.) 

The Devas after having (once upon a time) been defeated by the 
Asuras, started for the celestial world. 


of the Maitrévaruna, at the third that of the Brahmandchhansi, and at the fourth that of 
the Achhavaka, This is thrice repeated, which makes twelve turns in all.—Sdy. ; 
1% Always twoturns are presided over by one priest, the first two by the Adhvaryu, 
the following two by the Pratiprasth4tar. . 
% The 190 Stotriya verses of the Agnistoma comprise the number 21 nine times 
taken, one being only in excess. 
" 3t See aboutit in the Ait. Br. 4, 18-22, 
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[287] Agni touching the sky (from his place on earth), entered the upper 
region (with his flames), and closed the gate of the celestial world; for 
Agni is its master. The Vasus first approached bim and said: “ Mayest 
thou allow us to pass over (thy flames) to enter (heaven) ; give us an oppor- 
tunity (akdéa.Y’ Agni said, “ Being not praised (by you), I shall not 
allow you to pass (through the gate). Praise me now.’ So they did. 
They praised him with nine verses (the Trivrit Stoma).”* After they had 


13 The Trivrit Stoma consists of the nine verses of the Bahispavaména Stotra (see 
Sa4maveda Samh. 2, 1-9), which are sung in three turns, each accompanied by the Himkéra. 
In this Stoma, the same6 verses arenot sung repeatedly, as is the case with all other Stomas, 
There are three kinds (visfwti) of this Stoma mentioned in the Taéndya Bréhmanam 2, 1-2, 
called the udyatt trivrito vistuti, parivarttinz, and kuldyin?, The difference of these 
three kinds lies in the order which is assigned to each of the three verses which form one 
turn (parydya), and in the application of the Himk4ra (the sound hum pronounced very 
loudly) which always belongs to one turn. The arrangement of all the verses which form 
part of the Stoma (the whole musical piece), in three turns, each with a particular order 
for its several verses, and their repetition, is called in the techhical language 
of the Sama singers a vistuti. Hach Stoma has several variations. The first 
variation of the Trivrit Stoma is the wdyati, ie, the rising. This kind is very 
simple. The Himk4ra is pronounced in the first parydya at the first verse (tisribhyohisn- 
karoti sa prathamayd),in the second at the middle verse of the triplet (tisribhyo himhkaroté 
sa madhyamay4), and in the third, at the last verse (tisribhyo himkaroti sa uttamayd). The 
parivarttini vistuti consist in singing the several verses of the triplet in all three turns 
in the inverted order, that is to say, the first is always made the last, and the last the first 
(tisribhyo himkaroti sa pardchibhih). The kutdyint vistuti is more complicated than the 
two others. In the first turn, the order of the verses is inverted (tisribhyo himnkaroti sa 
pardchibhih), in the second turn the middle verse is made the first, the last becomes the 
iniddle verse and the first becomes the last ( tisribhyo himkaroti ya madhyaméa sa prathamd, 
y@ utiamd sé madhyamd4, ya prathama sé uttama@); in the third turn, the last becomes the 
first, the first the second, and the second the last. The Sama singers mark the several 
turns, and the order of each verse in itas well as the number of repetitions by small 
sticks cut from the wood of the Udumbara tree, the trunk of which must always be 
placed behind the seat of the Udgatar. They are called kuSds. Hach of the three 
divisions of each set in which they are put is called vigtdva. Their making is minutely 
‘described in the Latydydna Sitras, 2, 6, 


sTeatat Sur: aghast | after ghar | steak: Eugene: 
aa aadisgeraggarn: vara: sree de: afer afiqr aacas asda aata 
aka qiamrmsrida Safagaa gaat arate | 


z.¢., the Prastotar ought to get made the kus4s (small piece of wood) from a wood which 
is used at sacrifices, Some are of opinion that at sacrificial sessions (sattras) which last 
long, they ought to be made of Khadira wood only. After having got them made of the 
length of a span (the space between the thumb and forefinger stretched), so that the 
bart which is covered with bark resembles the back of the kusa grass, the fibre part of 
tue stick being quite even, aS big as the link of the thumb, the ends being prominent 
(easily to be recognized), he should besmear them with odoriferous substances, but at the 
Sattras,as some say, with liquid butter, put the cloth used for the Vigtutis, which is 


made of linen, or flax, or cotton, round them and 
. ' place them, above the Udumbar: 
(always required when singing), Ts dumbara branch 
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done, so he allowed [238] them to pass (the gate’, that they might enter 
the (celestial) world. 


The Rudras approached him and said1) os. Wivasiorusa ee 
us to pass on; give us an opportunity (by moderating thy flames.” de 
answered, “If I be not praised, I shall not allow you to pass. Praise me 
now.” They consented. Thev praised him with fifteen verses'? After 
they had done go, he allowed [239] them to pass, that they might enter 
the (celestial) world. 


The Adityas approached and said to him, “ Mayest thou allow us to 
pass on; give us an opportunity.” He answered, “If I be not praised, T 
shall not allow you to pass. Praise me now!” They consented. They 
praised him with seventeen verses. After they had done so, he allowed 
them to pass, that they might enter the (celestial) world. 

The Visve Devas approached and said to him, “‘ Mayest thou allow 
us to pass on; give us an opportunity.” He answered: If Ibe not 
praised, I shall not allow you to pass. Praise me-now!’ They consented. 
They praised him with twenty-one verses. After they had done so, he 
allowed them to pass, that they might enter the (celestial) world. 

The gods having praised Agni each with another Stoma (combination 
of verses), he allowed them to pass. . 

The sacrificer who praisesgni with all (four) Stomas, as well as he 
(the priest) who knows it (the Agnistoma) will pass on beyond him (Agni, 
who watches with his flames the entrance to heaven). 

To him who has such a knowledge, he (Agni) allows to pass and 
enter the celestial world. 


43. 


(On the Names “ Agnistoma, Chatustoma, J yotistoma.”’ 
The Agnistoma ts Endless). 


The Agnistoma is Agni. It is called so, because they (the gods) 


1° This is the so-called Pdnchadasa Stoma. The arrangement is the same as with the 
Trivrit Stoma. The same triplet of verses is here reuired for each of the three turns. 
Each turn is to consist of five verses. In the first turn, the first verse is chanted thrice, 
the second once, the third once (panchabhyo himkaroti sa tisribhih sa ekayd sa ekay?); in 
the second turn the first verse is chanted once, the second thrice, the third once ; in the 
third turn the first and second verses are chanted each once, but the third thrice. This 
Stoma is required for those Simans of the morning libation which follow the Bahis- 
pdvamanas. The saptadasa and ekavimnsa stomas follow the same order as the panchadasa. 
The several verses of the triplet are in three turns chanted so many times as to obtain 
respectively the number 17 and 21. The former is appropriate to the midday libation, the 
latter to the evening libation. . 

In this sentence, we have two peculiar forms : ati, instead of ati, beyond, and arjd+ 
tdi, 3rd pers, conjunct. middle voice, in the sense of a future, 

21 
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praised him with this Stoma. They called it soto hide the proper 
meaning of the word ; [240] for the gods like to hide the proper meaning 


of words. 

On account of four classes of gods having praised Agni with four 
Stomas, the whole was called Chatukstoma (containing four Stomas). They 
ealled it so to hide the proper meaning of the word; for the gods like to 
hide the proper meaning of words. 

If (the Agnistoma) is called Jyotistoma, for they praised Agni 
ahen he had risen up (to the sky) in the shape of a light (jyolzs.) They 
esiled it so to hide the proper meaning of the word; for the gods like to 
hide the proper meaning of words. 

This (Agnistoma) is a sacrificial performance which has no beginning 
and no end. The Agnistoma is like the endless wheel of a carriage. 
The beginning (prayantya) and the conclusion (udayantya) of it are alike 
(just as the two wheels of 4 carriage.) 

About this there is a sacrificial stanza sung, ‘What is its (of the 
Agnistoma) beginning, that is its end, and what is its end, that is its 
beginning ; just as the Sakala serpent, it moves in a circle, that noue can 
distinguish its first part froma its last part.’ For its opening (the pra- 
ganiya) was (alse) its conclusion.” 

Bat to this some raise objections, saying, “they make the beginning 
(of the Stotras of the Soma day) with the Trivrit Stoma, and conclude with 
the twenty-oné-fold Stoma (at the evening libation); how are they (the 
beginning and conclusion) then alike ?” To this one should answer, “ They 
are alike as far as the twenty-one-fold Stoma is also a Trivrit Stoma, for 
both contain triplets of verses, and have their nature. ” ) 


> 
{241] (How the Sastras should be Repeated at each of the Three 


Libations. The Sun never rises nor sets. How the Pheno- 
mena of unrisé and Sunset are to be Hxplazned.) 


The Agnistoma is that one who burns (the sun). The sun shines 


ecclesia is ar NS 


sce This refers to the Charu oblation to be gi rtd 
given to Aditi at the P. i 
atthe Udayaniya Isti. See 1, 7. rayaniya as well as 


Bees: performing the Trivrit Stoma at the commencement of the morning libation 
the nine Bahig-pavamna verses are required which consist of three triplets Seeichas): 
For performing a twenty-one-fold Stoma at the evening libation, the Yajfiaya int a 
on . used, Shas consists only of two verses, but by repeating sotie’parts os 

ice, the number of three verses is obtained. The same trip i 
: ; e triplet being canted i 
turns (parydya,) the twenty-onc-fold Stoma appears to be like the eras unre 
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during the day, and the Agnistoma # should be completed along . Witir 
the day. It being a sdhna, i.e., going with the day, they should not per- 
form it hurriedly (in order to. finish it before the day is over), neither ai 
the morning, nor midday, nor evening libations. (Should. they do so} 
the sacrificer would suddenly die. 
When they do not perform hurriedly ( nly) the rites of the morn- 
ing and midday libations, but hurry over the rites of the evening libation,, 
then this, viz., the villages lying in the eastern direction, become largely. 
populated, whilst all that is in the western direction becomes 2 long: 
tract of deserts, and the sacrificer dies suddenly. Thence they eught to 
perform without any hurry the rites of the morning and midday, as well 
as those of the evening libation. (If they doso) the sacrificer will not 
suddenly die. 


In repeating the Sastras, the Hotar ought to be guided by the 
(daily) course (of the sun). In the [242] morning time, at sunrise, it 
burns but slowly. Thence the Hotar should repeat the Sastras at the 
morning libation with a feeble voice. 

When the sun is rising higher up (on the horizon), it burns with. 
greater force. Thence the Hotar should repeat the Sastras at the mid- 
day libation with a strong voice. 

When the sun faces men most (after having passed the meridian), 1 
burns with the greatest force. Thence the Hotar should repeat the Sas- 
tras at the third (evening) Libation with an extremely strong voice. He 
should (only) then (commence to) repeat it so (with the greatest force of 
his voice), when he should be complete master of his full voice. Vor the 
Sastra is Speech. Should he continue to repeat (the Sastras of the third! 
libation) with the same strength of voice with which he commenced the- 
repetition, up to the end, then his. recitation will be admirably well ae- 
eomplished. 

The sun does never set nor rise. When people think the sum is 
setting (it is not so). For, after having arrived at the: end of the day, 16. 
makes itself produce two opposite effects, making. night to what is. 
below and day to what is on the other side. | 

When they believe it rises in the morning (this supposed rising Is. 


2BAenistoma is here taken in the strictest sense, as meaning only a Soma festival. 
lasting for one day, and comleted by means of the four Soma mensions: Therefore, 
Agnistoma is often called th model (prakriti) of the Aikahike poms sacrifice &. Or suck 
ones which last for one day only. But in a more comprehensive sense all the rites. 


which precede it, such as the Diksanfya and other Ictis, and the animal sacrifiee, 


are regarded as part of the Agnistoma, For, without thexe rites, nobody is. allowredi 


to perform any Soma sacrifice. 
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thus to be accounted tor). Having reached the end of the night, it makes 
itself produce two opposite effects, making day to what is below and 
night to what is on the other side. In fact, the sun never sets. Nor 
does it set for him who has such a knowledge. Such a one becomes 
united with the sun, assumes its form, and enters its place. 


[243] FIFTH CHPTER. 


(On the Gradual Recovery of the Sacrifice. What Men are Unfit to 
Offictate as Sacrificial Priests. The Offerings to the Devis and 
Devikds. The Ukthya Sacrifice.) 

45, 

(How the Gods recoveredt he Sacrifice whih had gone from them. 
How they Performed Different Rites. Under what Conditions the 
Sacrifice is Hf ectual.) 

The sacrifice once left the gods and went to nourishing substances. 

The gods said, “‘ The sacrifice has gone from us to nourishing substances, 
let us seek both the sacrifice and the nourishment by means of a Brdh- 
mana and the metres.” So they did. They initiated a Braihmana by 
means of the metres. They performed all the rites of the Diksaniya 
Isti up to the end, including even the Patnt-samyajas.1 On account of 
the gods having at that occasion performed all the rites at the Dik- 
ganiyé Igti up to the end, including even the Patni-samy4jas,? men 
followed afterwards the same practice. The gods (in their search for 
the sacrifice) came very near it by means of the Prayaniya Isti. They 
performed the ceremonies with great haste and finished the Isti already 
with the Samyuvaka- This is the reason that the Prayantya Isti ends 
with Sathyuvaka ; for men followed (afterwards) this practice. 
aa The gods performed the rites of the Atithya Isti, and came 
_ by means of it very near the sacrifice: They. concluded hastily the cere- 
monies with the I1é‘4(the eating of the sacrificial food).. This is the 


lll eaten ee TY 


27 This passage is of considerable interest, containing the denial of the existence 
of sunrise and sunset. The author ascribes a daily course to the sun, but supposes it 
to remain always inits high position in the sky, making sunrise and sunset by means 
of its own contrarieties, 

' See page 24, 

2 The Patni-sumyajas generally conclude all Istis an sacrifices. 

3 This isa formula containing the words gam yok which is repeated before the Patnt- 


cd 


ee ns t } : - 
Samyajas. Asv. Sr. S, 1, 10. The mantra which is frequently used at other occasions 
also, runs as follows - ; 


arganrgulag ME AAA we aval Fai: eafareg a: caftanfagva: 1 sed 
Reng west wat seq feed st SECT? UN 


+See page 41, This rite prececes the Samyuvaka, 
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reason that the Atitbya Isti is finished with the Ila; for men followed 
(afterwards) this practice. 


The gods performed the rites of the Upasads 5 and came by Gans 
of them very near the sacrifice. They performed hastily the ceremonies 
repeating only three Samidheni verses, and the Yajy4s for three deste. 
This is the reason that at the Upasad Istr only three SAmidhenis are 


repeated, and Y4jy& verses to three deities ; for men followed (afterwards) 
this practice. | 


The gods performed the rites of the upavasatha ° (the eve of the Soma 
festival). On the wpavasatha day they reached the sacrifice. Aiter 
having reached the sacrifice (Yajfia), they performed all its rites severally, 
even including the Patni-samyajas- This is the reason that they perform 
at the day previous to the Soma festival all rites to the end, even in- 
cluding the Patni-samyAéjas. 

This is the reason that the Hotar should repeat the mantras at all 
ceremonies preceding the Upavasatha day (at which the animal sacrifice 
is off ere) with a very slow voice. For the gods came at it (the sacrifice) 
by performing the several rites in such a manner as if they were searching 
(after something, 2.c., slowly). 


This is the reason that the Hotar may repeat on the Upavasatha 
day (after having reached the sacrifice) [245] the mantras, in whatever 
tone he might like to recite them. For, at that occasion the sacrifice is 
already reached (and the “searching ” tone of repeating not required). 


The gods, after having reached the sacrifice, said to him, “ Stand 
still to be our food.” He answered, “ No. How should I stand still for you 
(to be your food)?” He then only looked at them. They said to him, 
“ Because of thy having become united with a Braéhmana and the metres, 
thou shalt stand still.” He consented. 


That is the reason that the sacrifice (only) when joined toa Braéhma- 
na and metres carries the oblations to the gods. ' 


5 See 41, 23-26. At the Upasad Isti only three Samidheni verses are required, whilst 
their number in other Istis amounts to fifteen, and now and then to seventeen. See 
page 56. 

6 This is the day for the animal sacrifice, called Agnisomiya. See 2, 1-14. 

7 The driftof this paragraph is to show, that, for the successful performance of the 
sacrifice, Bréhmanas, as well as the verses composed in the different metres and preserv- 
ed by Brahmanas only, are indispensible. The Ksattriyas and other castes were to be 
deluded into the belief that they could not perform any sacrifice with the slightest 


chance of success, if they did not appoint rahmanas and employ the verses of the Rigveda, 


which were chiefly preserved by the Brihmanas only. 


i 
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4G. 
(On Three Mistakes which might be made in the Appointment of Prrests, 


How they are to be Remedied.) 

Three things occur at the sacrifice: offals, devoured food, and 
vomited food. Offals (jagdha) occur when one appoints to the office of 
a sacrificial priest one who offers his services, thinking “he (the sacrificer) 
give me something, or he should choose me for the performance of his 
sacrifice.” ° This (to appoint such aman to the office of a priest) is as 
should perverse as \to eat) the offals of a meal (which are generally not 
touched by others). For the acts of such a one do not benefit the saerificer. 

[246] Devoured (gérnawm) is that, when a sacrificer appoints some 
one to the office ofa priest out of fear, thinking,“ he might kill me (at 
some future occasion), or disturb my sacrifice (if I do not ehoose him for 
the office of a priest).” This is as perverse as if food is devoured (not 
eaten 1n the proper way). For the acts of sucha one do not benefit the 
sacrificer (as little as the devouring of food with greediness benefits the 
body). 

Vomited (vénta) is that, when a sacrificer appoints to the office of a 
priest a man who isill-spoken of. Just as men take disgust at anything 
that is vomited, so the gods take also disgust at sucha man. This (to 
appoint such a man) is as disgusting as something vomited. For the 
acts of such a man do not benefit the sacrificer. 

The sacrificer ought not to cherish the thought of appointing any 
one belonging to these ‘three classes (just described). Should he, how- 
ever, involuntarily (by mistake) appoint one of these three, then the 
penance (for this fault)is the chanting of the Vamadevya SAéman. For 
this Vamadevyam is the whole universe, the world of the saerificer (the 
earth), the world of the rmmortals, and the celestial world. This Saman 
(which is inthe Gayatri metre) falls short of three syllables.° When 
going to perform. this chant, he hould divide the word purusa, denot- 
ing his own self, into three syllables, and insert. one of them at the end 
of each pada (of the verse abhz su na). Thus he puts himself in these 
worlds, vez., [247] the world of the sarificer, thato the immortals, and 


*'Fhe sacrificer must always himself choose his priests by addressing them in due 
form. No one should offer his services ; but he must be asked by the man who wishes 
to perform a sacrifice. 

*The Vamadevyam consists of the three verses, kayé naschitra, kas tué satyo, and 
abhi su nah (See Simaveda Sanh. 2, 32-34), All three arein the GAyatri metre. But the last 
abhi su has, instead of twenty-four, only twenty-one syllables, wanting in every pada 
one syllable. To make it to consist of twenty-four also, the repeater has at this occasion 
to add to the first pada pu, to the second ru, to the third ga. 
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the celestial world. (By chanting this SAman) the sacrificer overcomes 
all obstacles arising from mistakes in the performance of the sacrifice 
(and obtains nevertheless what he was sacrificing for). 

He (the Risi of the Aitareyins), moreover, has told thatthe sacrifi- 
cer should mutter (as japa) the Vamadevyam in the way described (above) 
even. if the performing priests were all of unexceptionable character. 

4:7. 
The Offerings to Dhatar and the Devikds: Anumati, Rakd, 
Santvalé, Kuht.) 

The metres (chhanddnsi), having carried the offerings to the gods, 
became (once) tired, and stood still on the latter part of the sacrifice’s 
tail, just as a horse or a mule after having carried a load (to a distant 
place) stands still. 

(In order to refresh the fatigued deities of the metres) the priest 
ought, after the Purodasa belonging to the animal slaughtered for Mitra- 
Varuna *° has been offered, portion out the rice forthe deviké havimst 
(offerings for the inferior deities). 

For Dhdtar, he should make a rice ball (the Purodada) to be put on 
twelve potsherds. Dhatar is the Vasatkara. 

To Anumati (he should offer) a portion of boiled rice charzu ; for 
Anumati is Gayatri. 

To Rdk&@ (he should offer) a portion of boiled rice; for she is 
Tristubh. 

The same (he should offer) to Sinévalé and Kuhkd ; for Sintvalé 
is Jagati, and Kuhdt Anustubh. These are all the metres. For all 
other metres (used at the sacrifice) follow the Gayatri, Tristubh, Jagatt, 
and [248] Anustubh, as their models. If, therefore, one sacrifices 


’ for these metres only, it has the same effect as if he had sacrificed for 


an 


all -of them. 

The (common) saying, “ the horse if well managed (su/ta) puts him 
(the rider) into ease,” is applicable to the metres; for they put (if well 
treated) the sacrificer into ease (sudhd, comfort or happiness of any 
kind). He who has such a knowledge, obtains such a world (of bliss) as he 
did not expect. 

Regarding these (devika) oblations, some are of opinion that before 
each oblation to all (the several) goddesses, the priest ought to make 
an oblation of melted butter to Dhatar ; for thus he would make all the 
goddesses (to whom oblations are given along withthe Dhatar) cohabit 


with the DhAtar. 


1° "This ig done at the end of the Agnigtoma sacrifice, 


an 
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About this they say : it is laziness 1? (at a sacrifice) to repeat the 
same two verses (the Puronuvakya and Yajya for the- Dhatar) on the same 
day (several times).'” (It is sufficient to repeat those two verses once 
only.) For even many wives cohabit with one and the same husband 
only. When the Hotar, therefore, repeats, before addressing the (four) 
goddesses, the YAjyA verse for the Dhatar, he thus [249] cohabits with 
all goddesses. So much about the oblations to the minor goddesses 
(derikd). | 

48. 
(The Offerings for Strya and the Devis, Dydus, Usdas, Gaus, Prithivi, 
who are Represented by the Metres. When Oblations should be given 
to both the Devikds and Devis. Story of Vriddhadyumna.) 


Now about the offerings to the goddesses (devt). ? 

The Adhvaryu ought to portion out for Strya (the sun) rice for a 
ball to be put on one potsherd (ekakapdla). Sfrya is Dhatar (creator), 
and this is the Vasatkara. 

To Dydus (Heaven) he ought to offer boiled rice For Dydus is 
Anumati, and she is Gayatri. 

To Usas (Dawn) he ought to offer boiled rice. For Usds is Raké, 
and she is Tristubh. 

To Gadus (Cow) he ought to offer boiled rice. For Gaus is Sinivallt, 
and she is Jagatt. 

To Prithivé (Earth) he ought to offer boiled rice. For Prithivi is 
Kuhu, and she is Anustubh. 

All other metres which are used at the sacrifice, follow the Gayatri, 
Tristtubh, Jagati and Anustubh as their models (which are most fre- 
quently used). 


The word jémiis explained by dlasyam. 


*2 Both the Anuvaky4 and Yajya for the Dhatar are not in the Samhita, butin the 
Aval. Sr. S, 6,14. The Anuvakya is : 


TAT TIT AIBA avai sfargufeai | 


ad daa tafe gqafs anfteiaa:  (Atharvaveda §, 7, 17, 2). 
The Yajy4 is : 


VAT TAA ATA St mad faxd gad wars |. 
aa geintahras ara eget gaasyetar Ui : 


“The oblations to the Dhatar who is the same as Tvastar, and the four goddesses 
mentioned, form part of the Udayaniya or concluding Isti. The ceremony is called Maitrd- 
paring? amkesd, (i.e. the imiksaé dish for Mitra-Varuna), epee arene are first invoked, 
then follow Dhatar and the goddesses. ‘ 

13 Instead of the devikd offerings those for the devis might be chosen. The effect ig 
the same. The place of the Dh&tar is occupied by Sarya, who himself is regarded asa, 
DhAtar, z.c., Creator. 
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The sacrifice of him who, having such a knowledge, gives oblations 
to these metres, '* includes (then) oblations to all metres. 

The (common) saying, “ the horse, if well managed, puts him (the 
rider) into ease,” is applicable to the metres ; for they put the sacrificer 
(if well treated) [250] into ease (sudkd). He who has such a knowledge, 
obtains such a world (of bliss) as he did not expect. 

Regarding these (oblations to the Devis), some are of opinion that, 
before each oblation to all (the several) goddesses, one ought to offer melted 
butter to Sarya ; for thus one would make all goddesses cohabit with 
Sdrya. 

About this they say, it is laziness at a sacrifice to repeat (several 
timeg) the same two verses (the Puronuvdkya and Yajy4 for Sfarya) on the 
same day. (It is sufficient to repeat those verses once only). For even 
many wives cohabit with one (and the same) husband only. When the 
Hotar, therefore, repeats before addressing the (four) goddesses, the Yajya 
verse for Sarya, he thus cohabits with all goddesses. 

These (Sfarya with Dyaus, &c.) deities are the same as those others 
(Dh&tar with Anumati, &c.) One obtains, therefore, through one of these 


(classes of deities), the gratification of any desire which is in the* gift of 
both. 


The priest ought to portion out a rice-cake ball for both these classes 
(of deities) for him who desires the faculty of producing offspring (to make 
him obtain) the blessings contained in both. But he ought not to do so 
for him who sacrifices for acquiring great wealth only. If he were to 
portion out a rice-eake ball for both these classes (of deities) for him who 
sacrifices for acquiring wealth only, he has itin his power to make the 
gods displeased (jealous) with the wealth of the sacrificer (and deprive 
him of it); for such one might think (after having obtained the great 
wealth he is sacrificing for), ‘I have enough (and do not require anything 
élsé from the gods).’ 

Suchivriksa Gaupdlayana had once portioned out the rice ball for both 
classes (of deities) at the sacrifice [2514] of Vriddhadyumna Pratirina. As 
he (afterwards) saw a prince swim (in water), he said, “‘ This is owing to 
the circumstance that I made the goddesses of the higher and lower 
ranks (devés and devikds) quite pleased at the sacrifice of that king ; there- 
fore the royal prince swims (in the water). (Moreover, he saw not only 


ee tas ge a a a cen ee a ee a ee a a ee 
14 The instrumental etdih chhandobhih must here be taken in the sense of a dative, 
For the whole refers to oblations given to the metres, not to those offered through 
them to the gods. - 
22 
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him) but sixty-four (other) heroes always steel-clad, who’ were his sons 


and grandsons. ? 
49. 


(Origin of the Ukthya. The Sadkamasram Sdmans. The Pramat- 


histhiya Sdéman.) ' 
The Devas took shelter in the Agnistoma, and the Asuras in the 


Ukthyas. Both being (thus) of [252] equal strength, the gods could not 
turn them out. QOhe of the Risis, Bharadvaja, saw them (and said), 


“These Asuras have entered the Ukthas (Sastras) ; > but none (else) sees 
them.” He called out Agni with the mantra: ehy @ su bravéani (6, 16, 


15 Jthe king had performed the sacrifice for obtaining offspring, and became blessed 
with them. 

16 The Ukthya is a slight modification of the Agnistoma sacrifice. The noun to be 
supplied to itis Aratu. It is a Soma sacrifice also, and one of the seven Samsthas or 
component paris of the Jyotistoma. Its name indicates its nature, For Ukthya means 
“what refers to the Uktha,” which is an older name for Sastra, é.e., a recitation of 
one of the Hotri priests at the time of the Soma libations. Whilst the Agni:stoma has 
twelve recitations, the Ukthya has fifteen. The first twelve recitations of the Ukthya 
are the same as those of the Agnistoma; to these, three are added, which are want-~ 
ing inthe Agnistoma. For, at the evening libation of the latter sacrifice, there are 
only two Sastras, the Vaisvadeva and Agni-Maruta, both to be repeated by the Hotar. 
The three Sastras of the so-called Hotrakas,ie., minor Hotyri-priests, who are (accord- 
ing to As'val. sr. 8. 5, 10), the PraSdstar (another name of the Maittrdvaruna), the Bra- 
hmandchhansi, and Achhdudka, are left out. But just these three Sastras which are 
briefly described by Asvalayana (Sr. S. 6,1) form a necessary part of the Ukthya. Thus 
this sacrifice is only a kind of supplement to the Agnistoma. 

There is some more difference in the SAamans than in the Rik verses required at the 
Ukthya. Of the three triplets which constitute the Bahispavamana Stotra’ (see page 
120) at the morning libation of the Agnistoma, only the two last are employed: for 
the first another one is chosen, pavasra vdcho agriyah (Sim. Samah 2, 125—27). The four 
remaining Stotras of the morning libation, the so-called Asya-stotrdni, are different. 
They are all together in the Simaveda Samh, (2, 140-152). At the midday libation, 
there is the Brikat-Sama (tvudm iddhi havamahe, Sim. 8, 2, 159-160) used instead of 
the Rathantaram ; the Syartam (abhi pra vah surddha-sam, Sam. 8. 2, 161-62 (instead of 
the Vamadevyam). At the evening libation, there are three Stotras required, in addition 
to those of the Agnistoma. (See note 18 to this chapter). 

In the Hirapyakesi Sfitras (9, 18), the following description of the Ukthya is 


given :— 

saeda TESA ata | awafwelt set carena: | Gage ghee: aE gat 
waa dam meat qRaariawatd fated” age fadlt aatrqararaa | gefizeay 
MUTEATS MTA Waray Tews aad ferqananaem ustaare- 
aaht Ga UsTageTry aria Rar quit: saat year qaaia a gra aaa fieiaanenat 
aise ta saa: dentananageaaadieaisaand: aad Pifmeenae: 
maar aa grenfe'ara zeunat a sua aewareat danedeargeeReat AR fear 


giteqnat afa acid, 


LL 


16\. The itard girah, t.e., other voices (mentioned in this verse) are 
those of the Asuras. Agni rose thereupon ” and said : “‘ What is it, then, 
that the lean, long, pale has to tell me?’ For Bharadvdja was lean, of 
high stature, and pale. He answered, “ These Asuras have entered the 
Ukthas (Sastras); but nobody is aware of them.” 

Agni then turned into a horse, ran against them and overtook 
them. This act of Agni became the Sékamaivam '*Saman. Thence it is 
called so from asva, a horse). 

[253] About this they say, the priest ought to lead the Ukthas by 
means of the SAkamasvam. For if the Ukthas (Sastras) have another head 
save the Sakamasvam, they are not led at all. 

They say, the priest should lead (the Ukthas) with the Pramatihig- 
thrya Saman (Sm. Sathh. 2, 228, 229=2, 2, 2,17, 1, 2); for, by means of 
this SAman, the Devas had turned the Asuras from the Ukthas. 

(Which of both these opinions is preferable, cannot be settled.) He is 
at liberty” to lead (the Ukthas) by means of the Pramamhisthtya or the 
Sdkamasgva.” 

50. 

(The Sastras of the Three Minor Hotri-priests at the Hventng Libation 

of the Ukthya Saervfice.) 

The Asuras entered the Uktha (Sastra) of the Maitravaruna. Indra 
said, “ Who will join me, that we both might turn these Asuras out 
from here (the Sastra of the Maitravaruna)?” “ I,” said Varuna. Thence 
the MaitrAvaruna repeats a hymn for Indra-Varuna 21 at the evening liba- 
tion. Indra and Varuna then turned them out from it (the Sastra of the 
Maitrévaruna). ~ 

[254] The Asuras having been turned out from this place, entered the 
Sastra of the Brahmandchhamsi. Indra said, “ Who will join me, that 
we both might turn the Asuras out from this place?”  Brihaspatt 
answered, “I (will join you).”’ Thence the Brahmandchhamsi repeats at 


ge age ence kes bn tale a ei ee i ge 

17 Say. reads upottisthann, but my MSS. have all upottisthanu, w being an en 

cilitic. 

18 This S&man consists of the three verses, chy “# $u bravdni yatra kvacha te and 
na hi te partam (S4maveda Samh. 2, 55-57). This Samanis regarded as the leader of 
the whole Ukthya ceremony, that is tosay, as the principal Saman, Thence the two» 
other SAmans, which follow it at this ceremony, the Sadudharam ((vodyam w tvdm, Samh,. 
2, 58-59), 5 and the Narmadhasam (adha@ hindra girvana 2, 60-62),are ealled in the Sama 
prayogas the second and third Sdkamasvam. ; 

1” At the Ukthya ceremonies which were performed in the Dekkhan, more than ten 
years ago, only the Sakamasvam Saman was used. 

2 This meaning is conveyed by the particle aha, which has here about the same 
sense as athavd, as Say. justly remarks. 

21 This ia Indrd-Varund yuvam (7, 82). 
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the evening libation an Aindra-Barhaspatya bymn*’. Indra and Brihaspati 
turned the Asuras out from it. 

The Asuras, after having been turned out from if, entere@ the Sastra 
of the Achhavaka. Indra said, ‘Who will join me, that we both might 
turn out the Asuras from here?” Visnu answered, “TI (will join you.)” 
Thence the Achhavaka repeats at the evening libation an Aindra- 
Vaisnava hymn.” Indra and Visnu turned the Asuras out from this 
place. 

The deities who are (successively) praised along with Indra, form (each) 
a pair with (him). A pair isa couple, consisting of a male and female. 
From this pair such a couple is produced for production. He who.has 
such a knowledge, is blessed with children and cattle. 

The RituyAjas of both the Potar and Nestar amount to four.“ The 
(Yajyas to be recited by them along with the other Hotars) are six verses. 
This is a Virat which contains the number ten. Thus they complete the 
sacrifice with a Virat, which contains the number ten (three times ten). 


22 This is ud apruto na vayo (10, 68). 

23 This is sam vém karmanda (6, 69). 

2 The Potar has to repeat the second and eighth, the Nestar the third and ninth 
Rituy4ja, see page 135-36. At each of the three Sastras of the Ukthya, each of these 
two priests has also to recite a Y4jy4. This makes: six. If they are added to the 
four Rituydjas, then the number ten is obtained, which represents the Virét. 


[255] FOURTH BOOK. 
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FIRST CHAPTER. 
(On the Solast and Atzrdtra Sacrifices.) 


1. 


(On the Nature of the Solasi, and the Origin of itsName. On the Anustubk 
Nature of the Solass Sastra.) 


The .gods prepared for Indra, by means (of the Soma ceremony) of the 
first day’ , the thunderbolt; by means (of the Soma ceremony) of the second 
day, they cooled it (after having forged it, to increase its sharpness); by 
means (of the Soma ceremony) of the third day, they presented it (to him); 
by means (of the Soma ceremony) of the fourth day, he struck with it 
(his. enemies). 

Thence the Hotar repeats on the fourth day the Solast* Sastra. 
Tho Solas? is the thunderbolt. [256] By reciting the Solasi on the fourth 
day, he strikes a blow at the enemy (and) adversary (of the sacrificer), 
in order to put down any one who is to be put down by him (the 
sacrificer). 

The Solagi is the thunderbolt; the Sastras (Ukthas) are cattle He 
repeats it as a cover over the Sastras (of the evening libation). By 
doing so he surrounds cattle with a weapon (in the form of) the Solasi 
(and tames them). Therefore cattle return to men if threatened round 
about with the weapon (in the form) of the Solasi. 


' The first, second day, &c. refer to the so-called Sal-aha or six days’ sacrifice, 
about which see the 8rd chapter of this Pafichika. 

The Solast sacrifice is almost identical with the Ukthya. The Samans and 
Sastras at all three libations are the same. The only distinctive features ‘are the use of 
the Solasi graha, the chanting of the Gaurivitam or Nanadam Saman, and'the recital of the 
Solasi Sagtra, after the Ukthdni (the Sémans of the evening libation) have been 
chanted, and their respective Sastras recited. The Sola Sastra is of a peculiar 
composition. It is here minutely described, and also in the Asv. Sr. S. 6, 2 The 
number sixteer prevails in the arrangement of this Sastra, which is itself the six- 
teenth on the day on which it is repeated. Thence the name. “ The substantive to be 
supplied is, kratu. The wholeterm means, the sacrificial performance which contains 
the number sixteen,” The Anustubh metre consisting of twice sixteen syllables, the 
whole Sastra has -the Anustubh character. It commences with six verses in the 
Anustubh metre, called by Asv, though improperly, Stotriya and Anurdipa (for the 
Stotriya verse of the Sastra is always chanted by the SA4ma singers, but this is not the 
case with the verse in question). These are: asdvi soma indra te (1, 84, 1-6). 
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Thence a horse, or @ man, or & COW, or an elephant, after having been 
(once) tamed, return by themselves (to their owner), if they are only 
commanded (by the owner) with the voice (to return). | 

He who sees the weapon (in the form of) the Solasi (Sastra), is sub- 
dued by means of this weapon only. For voice is a weapon, and the 
Solasi is voice (being recited by means of the voice). i 
. About this they ask, Whence comes the name “ Solast ’’ (sixteen) ? 
(The answer is) There are sixteen Stotras, and sixteen Sastras. The Hotar 
stops after (having repeated the first) sixteen syllables (of the Anustubh 
verse required for the Solast Sastra), and pronounces the word om after 
(having repeated the latter) sixteen syllables (of the Anustubh). He puts 
in it (the hymn required at the Solast Sastra) a Nivid of sixteen padas 
(small sentences). This is the reason that itis called Solast. But two 
syllables are in excess (for in the second-half there are eighteen, instead 
of sixteen) in the Anustubh, [257] which forms a component part of the 
Solasi Sastra. For Speech (represented by the Anustubh) has (as a 
female deity) two breasts; these are truth and untruth. Truth protects 
him who has such a knowledge, and untruth does no harm to such one. 

i | 2. 
(On the Way of Repeating the Solast Sastra. Onthe Application of 
the Gaurivite or Nénada Saman.) | ; 


He who desires beauty and the acquirement of sacred knowledge ought 
‘to use the Gaurivitam ° as (the proper) SAman at the Solasi (ceremony). 
For the Gaurivitam is beauty and acquirement of sacred knowledge. He 
who having such a knowledge uses the Gaurivitam as (the proper SAman 
at the Solasi ceremony) becomes beautiful and acquires sacred know- 
ledge. 
"They say, the Ndnadam * ought to be used as (the proper) Saman at 
the Solast (ceremony). Indra lifted his thunderbolt to strike Vritra; he 
struck him with it, and, hitting him with it, killed him. He, after having 
been struck down, made a fearful noise (vyanadat). Thence the Nanada 
Saéman took its origin, and therefore it is called so(from nad to scream). 
This Saman is free from enemies; for it kills enemies. *He who having 
such a knowledge uses the Nanada Saman at the Soladi (ceremony) 
gets rid of his enemies, (and) kills them. 


If they use the Nanadam (Sdéman), the several padas of verses-in 


two metres at the Solagi Sastra are not to be taken out of their natural 


3 This is Indra jusasva pra vahd (Sam. Samh. 2, 802-3804). 
to be found in the Rigveda Samhita, but in Asv. Sr, 8. 6, 2. 
* This is praty asmdi piptshate (Sam, Samh, 2, 6, 8, 2,1, 4). 


These verses are not 
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connection to [258] join one pada of the one metre to one of the other 3 
(avihrita). For the Sima singers do the same, using verses which are not 
joined in the vihrita way for singing the Nanada Saman. 

If they use the Gaurivitam, several padas of verses in two metres 
used at the Solasi are to be taken out of their natural connection, to join 
one pada 6f the one metre to one of the other (vikrita). For the Sama 
singers do the same with the verses which they use for singing. ° 

3. 
The Way in which the Padas of Two Different Metres are Mixed in the 
Solast Sastra ts Shown.) 

Then (when they use the Gauriviti Saman) the Hotar changes the 
natural position of the several padas of two different metres, and mixes 
them (vyatisajaiz). He mixes thus Gayatris and Pahktis, dtvd vahantu 
(1, 16, 1-3), and upa su srinwht (1, 82, 1-3-4).7 Man has the nature of the 
Gayatri, [259] and cattle that of the Panhkti. (By thus mixing together 
Gayatri and Pahkti verses) the Hotar. mixes man among cattle, and gives 
him a firm footing among them (in order to become possessed of them). 

As regards the Gayatri and Pankti, they both form two Anustubhs 
(for they contain as many padas, viz., eight, as both Gayatri and Panktt 
taken together). By this means, the sacrificer becomes neither separated 
from the nature of Speech which exists in form of the Anustubh, nor 
from the nature of a weapon (Speech being regarded as such a one). 

He mixes versesin the Usnih and Brihati metres, yad tndra preta- 
ndjye (8, 12, 25-27) and ayam te astu haryata (3, 44, 1-3). Man has the 
nature of Usnih, and cattle that of Brihati. (By thus mixing together 
Usnih and Brihatt verses) he mixes man among cattle, and gives him a 
firm footing among them. 


* All the words from “the several padas” to “other’’ are only a translation of the 
term avihrita, in order to make it better understood. 

‘ The reason of this is, that the recitations of the Hotri-priest must correspond 

"with the performances of the Sima singers. 

' S47. shows the way in which the metres are mixed in the two verses : 

(Gayatri) ima dhand ghritasnuvo hari thopa vaksatah indram sukhutame ,rathe (1, 16, 2). 
(Pahkti) susamndrisam tud vayam maghavan vandigimaht. 
pra ninamh purnavandhurahl stuto yahi visdn anu yojanvindra to hari. 

The Gayatri bas three, the Pankti five feet (padas), each consisting of eight sylla- 
bles. The two padas which the Pankti has in excess over the Gayatri, follow at the end 
without any corresponding Gayatri pada, After the second pada of the Pankti, there is 
the pratuva made (i e., the syllable om is pronounced), and, likewise, after the fifth. The two 
verses, just mentioned, are now mixed as follows: ima dhdéné ghritasnuvah susamdrisam 
tud vayam hart thopa vaksato maghavan vandigimahom indram sukhatame rathe pra 


ninam piriavandhurak stuto ydhi visan anu yojdnu indra to karom, : 
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As regards the Usnih and Brihati, they both form two Anustubhs. 
By this means the sacrificer becomes neither separated, &c. 

He mixes a Dvipad (verse of two padas only) and a Tristubh, 4 
dhiirsv asmda (7, 34, 4), and brahman vira (7, 29, 2). Man is duipddin 
i.¢., has two feet, and strength is Tristubh. (By thus mixing a Dvipad 
and Tristubh), he mixes man with Strength (provides him with it) and 
makes him a footing init. That is thereason that man, as having pre- 
pared for him a footing in Strength, is the strongest of all animals. The 
DvipAdv erse consisting of twenty syllables, and the Tristubh (of forty-_ 
four), make two Anustubhs (sixty-four syllables). By this means, the 
sacrificer becomes neither separated, &c. : 

He mixes Dvipadas and Jagatis, viz., esa brahmdrya hitoyam (Asv. 
Sr. S. 6, 2) ® and pra te mahe [260] 10, 96, 1-3). (Man is Dvipad, and 
animals have the nature of the Jagati. (By thus mixing Dvipad and Jagatt 
verses) he mixes man among cattle, and makes him a footing among them. 
That is the reason that man, having obtained a footing among cattle, eats 
(them) ® and rules over them, for they are at his disposal. 

As regards the Dvipad verse consisting of sixteen syllables and the 
Jagati (consisting of forty-eight), they both (taken together) contain two 
Anustubhs. By this means, the sacrificer, &c. 


He repeats verses in metres exceeding the number of padas of the 
principal metres, *° viz., trikadrukesu mahiso (2, 22, 1-3), and progsvas- 
mat puro ratham (10, 133, 1-3). The juice which was flowing from the 
metres, took its course to the atichhandas. Thence such metres are called 
atichhandas, (. e., beyond the metre, what has gone beyond, is in excess). 


This Solagi Sastra being formed out of all metres, he, repeats 
verses in the Atichhandas metre. = 


Thus the Hotar makes (the spiritual body of) the sacrificer consist 
of all metres. 


* These verses are not to be foi nd in the Rigveda Samhité. I, therefore, write them 
out from my copies of the Asval, Sfitras : — 


qu sar a altaya | gegt ata wat Tet 
eat aa va | gx aafea uaa: U 


aiagaaeaa | alta fata daa ll 
* That atti ‘‘ he eats,” put here without any object, refers to “ paSavah,” animals, fol- 
lows with certainty from the context. SA&y. suppli®s kstra, milk, &c., for he abhorred the 
idea that animal food should be thus explicitly allowed in a sacred text. ae 
* Thus I have translated the term atichhandasah ,i.e., having excess in the metre. 
The verses mentioned contain seven padas or feet, which exceeds the number of feet of all 
other metres. 
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He who has such a knowledge prospers by means of the Solasi 
consisting of all metres. 


a, 


[261] (The Upasargas iaken from the Mahéndmnts. The Proper 
Anustubhs. Consequences of Repeating the Solast Sastra inthe Vihrita 
and Avihrita way. The Ydjya of the Solast Sastra.) 


He makes the additions" (upasarga), taking (certain parts) from the 
Mahénémnié verses 


7 The first MabAnamni (verse) is this world (the earth), the second the 
eir, and the third that world (heaven). In this way, the Solasi is made 
to consist of all worlds. 


By adding parts from the Mahan&mnis (to the Solasi), the Hotar 
makes the sacrificer participate in all worlds. He who has such a 
knowledge, prospers by means of the Solasi being made to consist of all 
the worlds. 


- He repeats (now) Anustubhs of the proper form,” viz., pra pra vas 
tristubham (8, 58, 1), archata praérckata (8, 58, 8-10), and yo wyatinr 
aphanayat (8, 58, 13-15). - 

[ 262 ] That the Hotar repeats Anustubhs of the proper form 
(after having obtained them only in an artificial way) is just as if a man, 
after having gone here and there astray, is led back to the (right) path. 


He who thinks that he is possessed (of fortune) and is, as it were, 
sitting in fortune’s lap (gatasrér), should make his Hotar repeat the Solasi 
in the avihrita way, lest he fall into distress fur the injury done to the 
metres (by repeating them in the vzhrita way). 

. But if one wishes to do away with the consequences of guilt (to get 
out of distress and poverty), one should make the Hotar repeat the Solasi 
in the vihrita way. 


11 These additions are called upasargas, They are five in number, and mentioned by 
Asv. 6,2. They areall taken from different verses of the so-called Mah&n4mnis, com- 


mencing with faa aaafeag ag which make up the fourth Aranyaka of the 
Aitareya Brahm. These five upasargas make together one Anustubh. They are: (1) 


yaaa (2) saaa(3) safe faa aca. (4) margeg ea geq (5) qaeraie mr ae. 
Their application is different according to the avihrita or vihrita way of repeating the 
Solasi Sastra. If the Sastra is to be repeated in the former way, they are simply 
repeated in the form of one verse, after the recital of the Atichhandas verses. But if 
it be repeated in the vihrita way, the several upasargas are distributed among the five 
latter of the six Atichhandasa verses, in order to bring the number of syllables of each 
such verse to sixty-four, to obtain the two Anustubbs for each ; 

%As yet the Anustubhs were only artificially obtained by the combination of the 
padas of different other metres. 


taal 
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For (in such cases) man is, as it were, intermixed with the conse- 
quences of guilt (with the papman). By thus repeating the Solasi in the 
vihrita way, the Hotar takes from the sacrificer all sin and guilt. He 
who has such a knowledge becomes free from (the consequences of) guilt. 

With the verse ud yad bradhnasya vistapam (8, 58, 7) he concludes. 
For the celestial world is tbe ‘‘bradhnasya vistapam.” Thus he makes 
the sacrificer go to the celestial world. 

As YAjyA verse he repeats apdk purvesém harivah (10, 96, 13). 
By repeating this verse as Yajyd (of the Solasi Sastra) he makes the 
Solasi to consist of all libations (savandnt). The term apdh, thou hast 
drunk (used in this verse) signifies the Morning Libation. Thus he makes 
the Solasi to consist of | 268 ] the Morning Libation. The words 
atho idam savanam kevalam te, 2.e., this libation here is entirely thy own, 
signifies the Midday Libation. Thus he makes the Solasi to consist of 
the Midday Libation. The words, mamaddhi somam, 7.e., enjoy the Soma, 
signify the Evening Libation, which bas its characteristic the term mad, 
to enjoy, to be drunk. Thus he makes the Solasi to consist of the 
Evening Libation. The word vrisan, t.e., bull (contained in the last 
pada), is the characteristic of the Solasi. 

By repeating as YAajya (for the Solasi); the verse just mentioned, 
the Solast is made to consist of all Libations. Thus he makes it to 
consist of all Libations. He who has such a knowledge prospers through 
the Solasi, which consists of all Libations. 

(When repeating the Y&jya) he prefixes to each (of the four) pada," 
consisting of eleven syllables, an uwpasarga of five syllables (taken) from 
the Mahandmnis. Thus he makes the Solast to consist of all metres. 
He who has such a knowledge prospers by means of the Solasi, which is 
made to consist of all metres. 
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+3 The whole of the verse is as follows :— 
4 we - eo a oe 
wr: Gast Ra: gaara et aad saat a | 
ante Gri ageraites ear aay wat ara 1 
i.e, “Thou hast drunk,O master of the two yellow horses (Indra)! of the Soma drops 
formerly prepared for thee, This libation here is entirely thy own (thou hast not to 
Share it with any other god). Enjoy, O Indra! the honey-like Soma. O bull! increase 


thy strength by (receiving) all this (quantity of Soma) in (thy) belly. 
\* These four upasargas are: 


Vera o gaged °) gat get 4 aatr fe am. 
They are thus prefixed ; 


Lat @ ara: Taghc Was lezTat Ego &e 


aia a aié6 prefixed to the Y4jy4, in order to obtain two Anustubhs (sixty-four 
syllables). , 


~~ 


(Aterdtra, Tts origin. The three Parydyas.) 


The Devas® took shelter with Day, the Asuras with Night. They were 
thus of equal strength, and [ 264 ] none yielded to the other. Indra 
said, “‘ Who, besides me, will enter Night to turn the Asuras out of it ?” 
But he did not find any one among the Devas ready to accept (his offer), 
(for) they were afraid of Night, on account of its darkness being (Like that 
of) Death. This is the reason that even now one is afraid of going at 
night even to a spot whichis quite close. For Night is, as it were, 
Darkness, and is Death, as it were. The metres (alone) followed him. 
This is the reason that Indra and the metres are the leading deities 
of the Night (of the nightly festival of Atirdtra). No Nivid is repeated, 
nor a Puroruk, nor a Dhayya; nor is there any other deity save Indra and 
the metres who are the leading (deities). They turned them out by going 
round (parydyam) with the Parydyas (the different turns of passing the 
Soma cups). This is the reason that they are called parydya (from ¢ to 
go, and parz around). , ; 

By means of the first Paryaya they turned them out of the first part 
of the night; by means of the middle Parydya out of midnight, and by 
means of the third Paryaya out of the latter part of the night. The 
metres said to Indra, ‘‘Even we (alone) are following (thee, to turn the 
Asuras) out of the Dark one (sarvard, night).’ He (the sage Aitareya) 
therefore called them (the metres) apisarverdni, for they had Indra, who 
was afraid of the darkness of night (as) of death, safely carried beyond it. 
That is the reason that they are called apisarvadn2, 


6. 

(The Sastras of Atiradtra at the Three Paryéyas. Sandhi Stotra.y 

The Hotarcommences (the recitations at Atiratra) with an Anustubh 
verse containing the term andhas, 1.e., darkness, viz., péntdm 4 vo andhasaie 
(8, 81, Ll.) [ 268 J] For night belongs to Anustubh ; it has the nature 
of night. | 

As appropriate YAjy& verse fat the end of each turf of the three 
Paryayas) 16 Tristubhs containing the terms—andhas, darkness, pd to, drink, 
the Gopatha Brahmanam of the Atharvaveda, 10, 1. 


16 There are four turns of the Soma cups passing the round in each Parydya, or pair 
of the night, At the end of each, a Yajy4 is repeated, and the juice then sacrifieed. There 
#s at each turn (there are on the whole twelve) a Sastra repeated, to whieh a Yajy& te- 
longs, The latter contains always the terms indicated, See, for instance, the four Yajyas 
used at the first Parydya (Avv. Sr. S, 6,4)iadhvaryavo bharata indriya, 2, 14, Bb. (repeated 
by the Hotar). In the second pada, there are the werds, madyam andhal, “ the inebriating 


180 


and mad, to be drunk, are used. What is appropriate at the sacrifice, 
that is successful. 

The Sama singers repeat when chanting at the first Paryéya twice 
the first padas only of the verses (which they chant). By doing so they 
take from them (the Asuras) all their horses and cows. 

At the middle Parydya, they repeat twice the middle padas. By 
doing so, they take from them (the Asuras) their carts and carriages. 

At the last Parydya, they repeat twice when chanting the last padas | 
(of the verses which they chant). By doing so, they take from them (the 
Asuras) all things they wear on their own body, such as dresses, gold and 
jewels. 

He who has such a knowledge deprives his enemy of his property, 
(and) turns him out of all these worlds (depriving him of every firm 
footing). - 

[ 266 ] They ask, How are the Pavamana Stotras '7 provided for the 
night, whereas such Stotras refer only to the day, but not to the night? 
In what way are they both made to consist of the same parts (to have the 
same number of Stotras and Sastras) ? 

The answer is, (They are provided for) by the following verses, 
which form part of the Stotras as well of the Sastras (at the AtirAtra) : 
andraya madvane sutam (8, 81,19. SAmaveda Samh. 2, 72), idam vsao 
sutam andhah (8, 2,1, SAm. S. 2, 84), idam hyanvojasaé sutam (3, 51, 10. 
Sam, S. 2, 87). In this way, the night becomes also provided with 
Pavamdnas (for the verses mentioned contain the term suta, 2.e., squeezed, 
referring to the squeezing of the Soma juice, which term is proper to the 
Pavamana Stotra) ; in this way, both (day and night) are provided with 
Pavamanas, and made to consist of the same (number of) parts. 

They ask, As there are fifteen Stotras for the day only, but not for 


darkness” (symbolical name of the Soma juice). The Y4jy4 of the MaitrAvaruna is, asya 
made puruvarpdmsi 6,44, 14). It contains the term made, “to get drunk,” and pd, “to 
drink,” in the last pada The Yajy4 of the Brahmanfchhamsi is dpsu dhitasya harivah 
piba (10, 104, 2). This verse contains both the terms pd, “ to drink ” (in piba of the first 
pada), and mad, “ to be drunk ” (in the last pada). The Yajy4 of the Achhiavaka is, indra 
piba tubhyam (6, 40, 1), It coutains both the terms, pd, and mad. The Y&ajy4 of the Hotar 
in the second Parydya is, apdyyasyéndhaso maddya (2, 19, 1) ; it contains all three terms, 
* darkness, to drink, and to be drunk.” . 

17 This question refers to the Stotras to be chanted for the purification of the Soma 
. juice, which are, at the morning lbation, the Bahis-pavam4na, at midday, the Pavamfna, 
and_in the evening, the Arbhava-pavam4na. At night, there being no squeezing of the Soma 
juice, there are, properly speaking, no Pavam4na Stotras required. But to make the per- 
formance of day and night alike, the Pavamana Stotras for day and night are to be indi- 
cated in one way or other in the Stotras chanted at night, This is kere shown. 
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the night, how are there fifteen Stotras for both (for day as well as for 


night) ? In what way are they made to consist of the same (number of) 
parts ? | 


The answer is, The Apisarvaras ® form twelve Stotras. | Besides) 
they chant, according to the Rathantara tune, the Sandhi  Stotra which. 
contains [ 267 ] (three sets of) verses addressed to three deities. In this 
way, night comprises (also) fifteen Stotras. Thus both (day and night) 
comprise each fifteen Stotras. Thus both are made to consist of the same 
(number of) parts. : 

_ The number of verses for making the Stotras is limited, but the 
number of recitations which follow the Stotras) is unlimited. The past 
is, as it were, limited, defined ; the future is, as it were, unlimited (not 
defined). In order to secure the future (wealth, &c.,) the Hotar repeats 
more verses (than the Sama singers chant). What goes beyond the Stotra 
is offspring, what goes beyond one’s self (represented by the Stotra), 
is cattle. By repeating, when making his recitation, more verses (than 
the Sama singers chant) the Hotar acquires all that he (the sacrificer) 
has beyond his own self on this earth (.e., all his cattle, children, fortune, 


&e.) 
Se ed SP eee SEE LT Oe Or Oa NY nL ae PER TI ee a TTC SD I a eae 

18 See 4,5. They are the metres used for Sastras and Stotras during the night of 
Atiratra. 

19 This Stotra which is chanted after the latter part of the night is over, when the 
dawn is commencing (thence it is called samadhi, i.e., the joining of night and day), consists 
of six verses in the Brihati metre, with the exception of the two last which are kakubha 
(a variety of the Brihati), They are put together in theSaémav, Samh. 2, 99-104. The 
two first of them, ena vo dgnim (2, 99-100) are addressed to Agni, the third and fourth, 
pratyu adarsy Gyaty# (101-102) to Urds, and the fifth and sixth, ima u vam divistaya (103-104) 
to the Asvins. The Stoma required for singing it, is the trivrit parwarttin? (see page 237). 
Two verses are made three by means of the repetition of the latter padas. This Saman is 
chanted just like the verses of the Rathantaram, which are in thesame metre It follows 
throughout the musical arrangement of the Rathantaram. The musical accents, ne eres- 
cendos, and decrescendos, the stobhas, i. e., musical flourishes, and the finales (nidhana) 
are the same. Both are forthe purpose of chanting equally divided into five parts, viz., - 
Prastava, Udgitha, Pratihéra, Upadrava, and Nidhana (see page 198), For instance, the 
Prastiva or prelude commences in both in the low tone, and rises only at the last sy 
lable (at mo in the nonumo of the Rathantaram, and at the so in the famaso of the first 
Gandhi Stotra); at the end of the Prastéva of both there is the Stobha, t.e,, flourish - 
At the end of the Upadrava both have the Stobhas va hd unt. The finale is in both through- 
out, as, in the rising tone.—(Sdma prayogu and Oral information.) 
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[ 268 ] SECOND CHAPTER. 


(The Aévina Sastra. The Beginning Day of the Gavam Ayanam. 
The Use*of the Rathantara and Brihat Samans and their kindreds. 
The Mahdvrata Day of the Sattra.) ' 


——a 


1 The “ASvin Sastra is one of the longest recitations by the Hotar It is only a 
modification of the Prdtaranuvaka, Its principal parts are the same as those of the 
Pritaranuvaka, the Agneyakratu, Usasya kratu and Asvina kratu (see page 111), i.e. 
three series of hymns and verses in seven kinds of metre, addressed to Agni, Usds, and 
the Asvins, which deities rule at the end of the night, and at the very commencement of 
theday. In addition to these three kratus of the Prataranuvaka, in the ASvina Sastra, 
there are verses addressed to other deities, chiefly the sun, repeated. Before commenc- 
ing to repeat it, the Hotar (not the Adhvaryu) must sacrifice thrice a little melted butter, 
and eat the rest of it, These three oblations are given to Agni, Usds, and the two 
Asving. Each is accompanied with a Yajus-like mantra That one addressed to Agni is: 


ais areaty gece aaeat ara ata amag ata carer Agni is driving 
with the Gayatri metre (this metre being his carriage), might I reach him ; I hold him ; 
may this (melted butter) help me to him; Svahé to him.” The mantras repeated for 
the Ajya offerings to Usés and the Asvins differ very little. 


sa afsadt dcgaa Eeqar aarat aAraRa at wag ata eqrer | aftratafeaar 


mimada Bear ayaa alarawa anal amag avai arer (Asv. sr. 8. 6,5.) After 
having eaten the rest of the melted butter, he touches water only, but does not rinse 
his mouth in the usual way (by a@chamana). He then sits down behind his Dhisnya 
(fire-place) in a peculiar posture, representing an eagle who is just about flying up. 
He draws up his two legs, puts both his knees close to each other, and touches the 
earth with his toes. I saw a priest, who had once repeated the Asvin Sastra (there are . 
searcely more than half a dozen Bréhmans living all over India who actually have 


repeated it), make the posture with great facility, but I found it difficult to imitate it 
well, 


The whole ASvina Sastra comprises a thousand Brihati verses. The aetual num- 
ber of verses is, however, larger. All verses in whatever metre they are, are reduced 
to Brihatis by counting their aggregate number of syllables and dividing them by 36 


{of so many syllables consists the Brihati), The full aecount is cast up in the 
Kausitaki Brahmanam, 18, 3. 


The first verse of the Sastra is mentioned in the text. It is to be repeated thrice 
and to be joined, without stopping, to the first verse of the G4yatri part of the Agneya, 


krate (qa. TAC Magan Agv, Sr. 8. 6, 5). After the opening verse which 
stands by itself altogether, just as the opening verse in the prataranuvaka, the three 
kratus_ or liturgies of the Prataranuvika (dgneya, ugasya, and asveni) are repeated. 

These form the body of the Agvin Sastra. Hach kratu is preceded by the S8totriya 
Pragitha, i.e., that couple of verses of the Sandhi Stotra (see page 266) which refers to 
that deity, to which the respective kratu is devoted, So the dgneya kratu, 4.e , the series 
,of hymns and verses, addressed to Agni, in seven different kinds of metre, is preceded 
by the first couple of verses of the Sandhi Stotra, which are, end vo agnim namasd (Sim. 

Samh, 2, 99-100); the usasya kratuis preceded by praty u adarsy dyati (Sam, Samh. 2, 101, 
102), the deity being Usfis, and the G$vina-kratu by imauvam divistaya (SAm. Samh, Z, 

103-104) being addressed to the two Asvins. Each couple of these verses is to be made a 


& 
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[269] 7. 
(The Marriage of Pra japatt’s Daughter, Strya. The Aévina Sastra 


uas the Bridal Gift. In What Way the Hotar has to Repeat it. Its Begin- 
ning Verse.) " 


Prajapati gave his daughter, Sdrya Savitri, ’zin[ 270] marriage to the 
king Soma. All the gods came as paranymphs. Praj&pati formed, accord- 
ing to the model of a vahatu, z.e., things (such as turmeric, powder, &c., 
to be carried before the paranymphs), this thousand (of verses), which is 
called the Asvina (Sastra). What falls short of (arv@k) one thousand 
verses, 18 no more the Agvin’s. This is the reason that the Hotar ought 
to repeat only a thousand verses, or he might repeat more. He ought to 
eat ghee before he commences repeating. Just as in this world a cart or 
a carriage goes well if smeared (with oil), thus his repeating proceeds well 
if he be smeared (with ghee, by eating it.) Having taken the posture 
of an eagle when starting up, the Hotar should recite (when commencing) 
the call somsdvom (2.e., he should commence repeating the Asvina Sastra). 


The gods could not agree as to whom this (thousand verses) should 
belong, each saying, ‘“‘ Let it be mine.’ Not being able to agree (to whom 
it should belong), they said, ‘‘ Let us run a race forit. Heofus who 
will be the winner shall have it.’ They made the sun which is above 
Agni, the house-father (above the Gdarhapatya fire*), the goal. That is 
the reason that the Asvina Sastra commences with a verse addressed to 

‘Agni, viz., agnir hota grihapatih (6, 15, 13). 


triplet, by repeating the last pada several times, just as the Sama singers do, 


(arearaaerat ! | carfrat : amen at amgueangagad we Bega wer eq saa 
: (ASv, 6, 5). 

The Hotar must repeat less than a thousand verses before sunrise: QZ@M@aAAaTeaT : 
After sunrise, he repeats the verses addressed to Sarya, which all are mentioned in the 
Aitareya Brihmanam, as well as all other remaining verses of the Asvina Sastra, The 
whole order of the several parts of this Sastra is more clearay stated in the Kusitaki 
Br4hm. (18,2), thanin the Aitareya. The verses addressed to Indra follow after the 
Sairya verses (4, 10). At the end of the Sastra, there are two Puronuvakyfs and two 
Y4jy4s, for there are two Asvins. a 

The Agvina Sastra is, as one may see from its constituent parts, a Prataranuvaka, 
or early morning prayer, including the worship of the rising sun, anda Sastra accom- 
panying a Soma libation. It follows the Sandhi Stotra at the end of the Atiratra, and is 
regarded as the Sastra belonging to this Stotra. To thé fact of its containing far 
more verses than the Sandhi Stotra, the term atisamnsati, i.e. “he repeats more verses’’ 
(used in 4, 6) refers. 

2 This is the model marriage. It is described in the well-known marriage hymn 


satyenottabhitd (10, 85), 
_ *? That is to say, they started when running the race from the Garhapatya fire, and 


ran up as far ag the sun, which was the goal (kasthd). 
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According to the opinion of some (theologians), the Hotar should (in- 
stead of this verse) commence (the recitation of the Agvina Sastra) with 
agnim manye pitaram (10, 7,3); for they say, he reaches the goal by 
means of the first verse through the words (contained in its fourth pada): 
divi gukram yajatam stiryasya, 1.€., the splendour of the sun in heaven 
which deserves worship. But this opinion is not to [271] be attended to. 
(If one should observe a Hotar commencing the Asvina Sastra with the 
verse agnim manaye) one should say to him, “ If (a Sastra) has been com- 
menced with repeatedly mentioning agni* fire, the Hotar will (ultimately 
fall into the fire (be burnt by it).” Thus it always happens. Thence the 
Hotar ought to commence with the verse : agnir hotd grihapatith. This 
verse contains 1n the terms grikapate, house-father, and janima, generations, 
the propitiation (of the word agnt, fire, with which it commences, and is 
therefore not dangerous) for attaining to the full age. | 

He who has such a knowledge attains to his full age (of one hundred 
years). 

8. 
(The Race Run by the Gods for Obtaining the Asvina Sastra asa Prize.) 

Among (all) these deities who were running the race, Agni 
was with his mouth (the flames) in advance (of all others) after they had 
started, The Asvins (closely) followed him, and said to him, “ Let us both 
be winners of this race.” Agni consented, under the condition that he 
should also have a share in it (the Asvina Sastra). They consented, and 
made room also for him in this (Asvina Sastra). This is the reason that 
there is in the Agvina Sastra a series of verses addressed to Agni. 

The Asvins (closely) followed Usis. They said to her, “Go aside, 
that we both may be winners of the race.” She consented, under the 
condition that they should give her also a share in it (the Asvina Sastra). 
‘They consented, and made -room also for [ 272 ] her im it. This is the 
‘reason that in the Agvina Sastra a series of verses is addressed to Usis. 

The Asvins (closely) followed Indra. They said to him, “Maghavan, 
we both wish to be winners of this race.” They did not dare to say to 
him, “Go aside.” He consented, under the condition that he. should 
also obtain a share in it (the Asvina -Sastra). They consented, and 
made room also for him. This is the reason that in the Agvina Sastra 
there is a series of verses addressed to Indra. | ; 

Thus the Advins were winners of the race, and obtained (the prize). 

2The verse in question contains four times the word agni. This is regarded ag 


inauspicious. The deity should not be always mentioned with its very name, but with 
its epithets. : 
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sania He who has such a knowledge obtains what he may wish 
or. 
They ask, Why is this (Sastra) called Asvinam, notwithstanding 
there being in it verses addressed to Agni, Usaés, and Indra? (The an- 
swer is) the Advins were the winners of this race, they obtained it (the 
prize). This is the reason that it is called the Agvina Sastra. He who 
has such a knowledge obtains what he may wish for. 


Q: 
(What Animals were Yoked to the Carriages of the Gods when they were 


Running the Race for the Aévina Sastra. The Verses Addressed to Strya 
in this Sastra.) 


Agni ran the race, with a carriage drawn by mules. When driving 
them he burnt their wombs; thence they do not conceive. 
Usas ran the race with cows of a reddish colour, thence it comes 
that after the arrival of Usas (Dawn), there is a reddish colour shining as 
it were (spread over the eastern direction) which is the characteristic of 
Usas. ” 
[ 273 ] Indra ran the race with a carriage drawn by horses. Thence 
a@ very noisy spectacle (represented by the noise made by horses which 
draw a carriage) is the characteristic of the royal caste, which is Indra’s. 
The Asvins were the winners of the race with a carriage drawn by 
donkeys; they obtained (the prize). Thence (on aceount of the excessive 
efforts to arrive at the goal) the donkey lost its (original) velocity, became 
devoid of milk, and the slowest among all animals used for drawing 
carriages. The Asvins, however, did not deprive the sperm of the ass of 
eits (primitive) vigour. This is the reason that the male ass (v@j¢) has 
two kinds of sperm (to produce mules from a mare, and asses from a 
;temale ass). 

. Regarding this (the different parts which make up the Asvina 
Sastra), they say, “The Hotar ought to repeat, just as he does for Agni, 
' Usas, and the Asvins also, verses in all seven metres for Sarya. There 
"are seven worlds of the gods. (By doing so) he prospers in all (seven) 
worlds.” , 

This opinion ought notto be attended to. He ought to repeat (for 
Sirya) verses in three metres only. For there are three worlds which are 
three-fold. (If the Hotar repeats for Sfrya verses in three metres only, 
this is done) for obtaining possession of these worlds. 

Regarding this (the order in which the verses addressed to Sfrya 

“are to be'repéated), they say, “ The Hotar ought to commence (his recitation 
24 
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_of the Sairya verses) with udu tyam jatavedasam (1, 50, in the Gayatri 
metre)” But this opinion is not to be attended to. (To commence with 
this verse) is just as to miss the goal when running. He ought to commence 
with suryo no divas patu (10, 158, 1, in the G4Ayatri metre). (If he do so) 
he is just as one who reaches the goal when running. He repeats: ud u 
tyam as the second hymn. ; 

[274] The Tristubh hymn is, chatram devindam ud dgad (1, 115). 
For that one (the sun) rises as the chitram devandm, t.¢., as the mani- 
festation of the gods. Thence he repeats it. 

The hymn is, namo mitrasya varunasya (10, 37). In this (hymn) 
there is a pada(the fourth of the first verse, sirydya sathsaia) which 
contains a blessing (43th). By means of it, the Hotar imparts a blessing 
to himself, as well as to the sacrificer. 


10. 

{The Verses which Follow those Addressed to Strya in the Asvina Sastra 
Must Bear some Relation to Sdrya and the Brihaté Metre. The Pragathas 
to Indr@. The Text of the Rathantara Sdman. The Pragdtha to Mitré- 
varuna. The Two Verses to. Heaven and Earth. The Dvipada for 

| Nirriti.) 

Regarding this (the recitations for Sfrya), they say, Sfarya is not to 
be passed overin the recitation; nor is the Brihati metre (of the Advina 
Sastra) to be passed over. Should the Hotar pass over Sfrya, he would 
fall beyond (the sphere of) Brahma splendour (and consequently Jose it). 
Should he pass over the Brihati, he would fall beyond the (sphere of the) 
vital airs (and consequently die), 

He repeats the Pragatha, addressed to Indra, viz., indra kratum na 

(7, 32, 26), 2, “Carry, O Indra! our (sacrificial) performance through, 
just asa father does to his sons (by assisting them). ‘Teach us, O thou 
who art invoked by many, that we may, in this turn (of the night) reach 
alive the (sphere of) light.”* The word “light” (jyotis) in this verse, is 
[275] that one (the sun). In this way, he does not pass over the sun. 

By repeating a Barhata Pragdtha he does not pass over the Brihati. 
By repeating the principal text of the Rathantara SAman (which is in the 
Brihati metre, viz., abhi tvd stra, 7, 32, 22-23), according to whose tune 
"_* This verse evidently refers to the Atirdtra feast, for which occasion it was In all 
likelihood composed by Vasistha. SAy., in his commentary on this passage in the Ait, Br, 
takes the same view of it. It forms part of the Asvina Sastra which is repeated at the 
end of Bae night. Kratu means the Atiratra feast ; for Atirdtra is actually called a kratu 7 
yaman is the last watch of the night, That Atirdtra was well-known to the great Risis, 


we may learn from the well-known “ praise of the frogs ” (7, 108), 
one of the latest hymns, as some scholars have supposed. 


which is by no means 
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the Sama singers chant the Sandhi Stotra for the Agvina Sastra, he does. 
not: overpraise the Brihati. This is done in order to have provided (for the 
Sandhi Stotra). its principal text (lit., its womb). In the words of the 

Rathantara Saman, ééduam asya jagatah svardrisam, 7.e., the ruler of this. 
world who sees the sky, there is an allusion made to Sarya by “‘svardrisam,” 

2.€., who sees the sky. By repeating it, he does not pass the sun. Nor 
does he by its (the Rathantaram) being a Barhata Pragatha pass over 

the Brihatt. 

He repeats a Maitrdvaruna Pragatha, viz., bahavah sirachaksase 
(7,66, 10). For Mitra is the day, and Varuna the night. He who- 
performs the Atirdtra, commences (his sacrifice) with both day and night. 
By repeating a Maitravaruna Pragatha, the Hotar places the sacrificer in 
day and night. By the words sdrachaksase he does not overpraise Sfrya.. 
The verse being a Brihati Prag&tha, he does not pass over the Brihati. 

He repeats two verses addressed to Heaven and Earth, viz., mahé 
dyduh prithivt (1, 22, 13), and te hi dydvd prithivt visvas ambhuva (1, 160, 1). 
Heaven and Earth are two places for a firm footing; Earth being the firm. 
footing here, and Heaven there (in the other world). By thus repeating 
two verses [276] addressed to Heavenand Earth, he puts the sacrificer in 
two placeson a firm footing. By the words, devo devi dharmand sitryah 
suchih (in the last pada of 1, 160, 1),7.e, “the divine brilliant Sfrya 
passes regularly between the two goddesses (z.e., Heaven and Earth),” he 
does not pass over Sfrya. One of these verses being in the Gayatri, the 
other in the Jagati, metre, which make two Brihatis,® he doea not pass. 
over the Brihati. ' 

He repeats the Dvipada verse: visvasya devt mrichayasya (not to be- 
found in the Samhita, but in the Brahmanam), z.e., may she who is the. 
ruler of all that is born and moves (mrichaya) not be angry (with us), nor 
visit us (with destruction). They (the theologians) have called the Agvina. 
Sastra a funeral pile of wood (chitaidha). For, when the Hotar is about 
to conclude (this Sastra), Nirriti (the goddess of destruction) is lurking 
with her cords, thinking to cast them round (the Hotar). (To prevent 
this) Brihaspati saw this Dvipada verse. By its words, “may she not be- 
angry (with us), nor visit us (with,destruetion),” he wrested from Nirriti’s 
hands her cords and put them down. Thus the Hotar wrests also from: 
the hands of Nirriti her cords, and puts them down when repeating this: 
Dvipadaé verse, by which means he comes off in safety. (He does so) for 

‘ The Brihati contains thirty-six syllables, the Gayatri twenty-four, and the J acati 
forty-eight. Two Brihatis make seventy-two, and one Gayatriand Jagati make tqgether 
seventy-two syllables. 
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attaining to his full age. He who has such a knowledge attains to his 
fullage. By the words, mfichayasya janntanah, t.é., 7 what is born and 
moves,” he does not pass over the sun in his recitation, for that one 
(the sun) moves (marechayatr) as it were. - | 7 

As regards the Dvipad& verse, it is the metre corresponding to man 
(on account of his two padas, i.e, [277] feet). Thus it comprises all 
metres (for the two-legged man is using them all). In this way, the 
Hotar does not (by repeating the Dvipada) pass over the Brihatt. 

1t. 
(The Concluding Verses of the Aévin Sastra. The Two Yajyds of 
it. In What Metre They Ought To Be.) 


The Hotar concludes with a verse addressed to Brahmanaspati. 
For Brahma is Brihaspati. By repeating such a verse he puts the 
sacrificer in the Brahma. He who wishes for children and cattle 
should conclude with, evd pitre visvdderdya (4, 50, 6). For, on account 
of its containing the words, “ O Brihaspati, might we be blessed with 
children and strong men, might we become owners of riches,” that man 
becomes bléssed with children, cattle and riches, and strong men, at 
whose sacrifice there is a Hotar, knowing that hé must conclude with 
this verse (in order to obtain this object wished for). | 

He who wishes for beauty ‘and acquirement of sacred kriowledge 
ought to conclude with, brihaspate atiyad (2, 23, 15). Here the 
word att, ze, beyond, means that he acquires more of sacred 
knowledge than other men do. The term, dyumat (in the second 
pada), means “acquirement of sacred knowledge,” and wibhdiz means, 
that the sacred knowledge shines everywhere, as it ere. The term 
didayat (in the third pada) means, that the sacred knowledgé has been 
shining forth (in the Brahmans). The term, chitra (in the fourth pada), 
means that the sacred knowledge is, ‘as it were, apparent (chitram). 

He, at whose sacrifice there is & Hotar knowihg that he must 
conclude with this verse, becomes endowéd with sacred knowledge and 
famous for sanctity. Thence a Hotar who has such a‘knowledge ought 
to conclude with this Brahmanaspati verse. [278] By repeating it, he does 
not pass over the sun. The Trightubh, 7 when repeated thrice, comprises 
all metres. In this way, he does not pass over the Brihatt (by repeating 
this Tristubh). 

‘He ought to pronounce the formula, Vausat, along with a verse. 


TS eeSpRT pee ce ee ne nnd LEP SL NERY 
" The verse brihaspate ati isin the Tristubh metre. Onaccount of its being the 
last verse of the Shastra, it is to be repeated thrice. 
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in the Gayatrt, and one in the Tristubh metre. Géyatri is the Brahma, 


and Trigtubh is strength. By doing so, he joins strength to the 
Brahma. — 


He, at whose sacrifice there is a Hotar knowing that he (in order 
to obtain the objects mentioned) must pronounce the formula, Vausat, * 
“with a verse in the Gayatri, and one in the Tristubh metre, becomes 
endowed with sacred knowledge and strength, and famous for sanctity. 
(The Trisfubh verse is) asvind végyund yuvam (3, 58, 7); (the Gayatrt 
is) ubhd pibatam (1, 46, 15). 

(There is another way.of pronouncing thé formula Vaugat.) 

He ought to pronounce the formula Vausat along with a verse 
in the Gayatri, and one in the Virat metre. For Gayatri is Brahma, 
and Virét is food. By doing soe, he joins food to the Brahma. 

He, at whose sacrifice there is a Hotar knowing that he must 
pronounce the formula Vausat along with a verse in the Gayatri, and 
one in the Viraég metre, becomes endowed with sacred knowledge, and 
famous for sanctity and eats Brahma food («e¢., pure food). Therefore, 
one who has such a knowledge ought to pronounce the formula Vausat 
along with a verse in the Gayatri, and one in the Tristubh metre. 
They are, pra vam andhdmsi (7, 68, 2, Virat) and ubha pibatam 
(1, 46, 15, Gayatri ). ane aa 

(The Chaturvimia ° Day of the Sacrificial Session, called Gavim 
Ayanam.) 
On this day'® (which follows the Atiraétra ceremony) they celebrate 


* That is to say, he should then make the Y&jy4s ; for only at that ocgasion the 
formula vausay is pronounced. 7 

* This is the name of a day, and a Stoma, required at the Sattra or sacrificial ses- 
sion, called the gavdm ayanam (see more about it, 4, 17). It lasts for a whole year of 
860 days, and consists of the following parts : 1) The Atirétra atthe beginning. 2) The 
Chaturvims2 or beginning day; it is called in the Aitareya Br. drambhanzya, in the 
Pandya Br. (4,2,) préyaniya. 8) The periods of six days’ performance (Salaha) cen- 
tinned during five months, so that always the four first Salahasare Abnhiplavas, ‘and 
the fifth a Pristhya (see on these terms 4, 15-17). 4) In the sixth month, there are 
three Abhiplava Salahds, and one Pristhya Salaha. 5) The Abhijitday. 6) The three 
Svarasiman, days. 7) The Visuvan or central day which stands quite apart. 8) The three 
Svarasiman days again. 9) The Visvajit day. 10) A Pristhya Salaha, and three Abhi- 
plavas ‘during four months continuously. 12) In the last month (the twelfth of the 
Sattra) there are three Abhiplavas, one Gogtoma, one. Ayustoma, and ene Dasaratra 
(the ten days of the Dv4das&ha). 18) The Mahivrata day, which properly conclades 
the performance ; it corresponds to the Chaturvimsa at the beginning. 14) The con- 
eluding Atira&tra. See As vy. Sy. §, 11, 7. 

1° Ahah, has, according to Séy., the technical meaning of the Soma ceremony, which 
is performed on every particular day.of-a ‘sacrificial sqaaion. 
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the Chaturvithga (Stoma). It is the beginning day (of the year during 
which the sacrificial session is to last). For by this day they begin 
the year, and also the Stomas and metres, and (the worship of) the 
deities. If they do not commence (the Sattra) on this day, the metres 
have no (proper) beginning and the (worship of the) deities is not 
commenced. Thence this day is called @rambhaniya, 2. ¢., the beginning 
day. On account of the Chaturvimsa (twenty-four-fold) Stoma being 
used on it, it is (also) called Chaturvimhgsa. There are twenty-four half 
months. (By beginning the Sattra with the Chaturvirhéa Stoma, i.e., 
the chant, consisting [ 280 ] of twenty-four verses) they commence the 
year as divided into half-months. 

The Ukthya (performance of the Jyotistoma) takes place (on that 
day). For the ukthas (recitations) are cattle. (This is done) for 
obtaining cattle. 

This (Ukthya sacrifice) has fifteen Stotras and fifteen: Sastras.?2 
(These make, if taken together, one month of thirty days.) By (perform- 
ing) this (sacrifice) they commence the year as divided into months. 
This (Ukthya sacrifice) has 360 Stotriya verses’* as many as the year’ 
has days. By (performing) this (sacrifice) they commence the year as 
divided into days. 

They say, “the performance of this (first) ‘day ought to be an 
Agnistoma, Agnistoma is the year. For no other sacrifice, save the 
Agnistoma, has kept (has been able to keep) this day (the performance 
of this day), nor developed its several parts (te, has given the power 
of performing all its several rites), 

Should they perform (on the beginning day) the Agnigtoma, 
then the three Pavamana Stotras }* of the morning, midday, and evening 
libations are to be put in the Astachatvarimhéa Stoma (z.e., each of the 

Stotriya triplets is made to consist of forty-eight verses by means of 
repetition), and the other (nine) Stotras in.the Chaturvimsa Stoma. This 
makes (on the whole) 360 Stotriyas, as many as there are days (in the 
year). (By performing the Aghistoma in this way) they commence the 
year as divided into days. - - 

[281] The Ukthya sacrifice should, however, be performed (on the 
beginning day of the Sattra, not the Agnistoma). (For) the sacrifice is. 
wealth in cattle, the Sattra is (also) wealth in cattle (and cattle is represent- 

™ See page 284, 


Each of the fifteen Stotra triplets is made to consist of twenty-four verses by 
Bepertion, according to the theory of the Chaturvitnsa Stoma, 24 times 15 makes 360, 
These are, the Bahig-pavamana, the Pavamana, and Arbhavapavaména. 
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mi a agen = a Stotras wi put in the Chaturvirha Stoma (as 
ya 1s performed), then this day becomes actually 
throughout a Chaturvithsa (twenty-four-fold). Thence the Ukthya sacri- 
fice ought to be performed (on the beginning day of the Sattra). 
13. 

(On the Importance of the Two Sdémans, Rathantaram and Brthat. 
hey are Not to be Used at the Same Time. The Succession of the Sacrificial 
Days in the Second-Half of the Year is I nverted.) : 

The two (principal) Samans at the Sattra are the Brihat and Rathan- 
taram. These are the two boats of the sacrifice, landing it on the other 
shore (in the celestial world). By means of them, the sacrificers cross the 
year (just as one crosses a river). Brihat and Rathantara are the two feet 
(of the sacrifice); the performance of the day is the head. By means of 
the two feet, men gain their fortune (consisting of gold, jewels, &c.) which 
is to be put (as ornament) on their heads. 

Brihat and Rathantaram are two wings ; the performance of the day 
is the head. By means of these two wings, they direct their heads to 
fortune, and dive into it. 

Both these Samans are not to be let off together. Those performers 
of the sacrificial session who would do so, would be floating from one shore 
to the other (without being able to land anywhere), just as a boat, whose 
cords are cut off, is floating from shore to shore. Should they let off the 
Rathantaram, then, by means of the Brihat, both are kept. Should he let 
off [#82] the Brihat, then, by means of the Rathantaram both are kept.’* 
(The same is the case with the other Sama Pristhas.) Vairipam’® is 


“This refers to the so-called Sama pristhas, 1.€.,5 combination of two different 
S4mans, in such away, that one formsthe womb (yoni), the other the embryo (garbha). 
This relationship of both S&mans is represented by repeating that set of verses which 
form the womb in the first and third turns (parydyas) of the Stomas (see 237-38), and that 
one which is the embryo, inthe second turn. In this way, the embryo is symbolically: 
placed in the womb which surrounds it on bothsides. The two Sémans which generally 
form the womb, are the Brihat and Rathantaram. Both are notto be used at the same 
time ; but only one ofthem. Both being the two ships which landthe sacrificer on the 
other shore (bring him safely through the year in this world), they cannot be sent off at 
the same time; for the sacrificer would thus deprive himself of his conveyance, One of 
them is tied to this, the other to the other shore. If ke has landed on the other shore, he 
requires another beat to go back. For, before the end of the year, he cannot establish 
himself on the other shore, nor, as long as heis alive, on the shore of the celestial 
world. By going from one shore to the other, and returning te that whence he started, 
he obtains a fair knowledge of the way, and provides himself with all that is lek aia for 
being received and admitted on the other shore after the year is over, or the life has 


terminated. . , ; : 
1 The Vairdpa Sama is, yadyéva indra te satam (Sam. Samh. 2, 212-13). 
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the same as Brihat, Vairaja’® is the same as Brihat, Sakvaram'’ is the 
same as Rathantaram, and Raivatam!® is the same as Brihat. 

Those who, having such a knowledge, begin the Sattra (sacrificial 
session) on this day, hold their (sacrificial) year in performing austerities, 
enjoying the Soma draught, and preparing the Soma juice, after having 
reached the year as divided into half-months, months, and days. 

[288] When they (those who hold the Sattra) begin the performance 
of the other part?® (of the sacrifice), they lay down their heavy burden, for 

‘the heavy burden (if they are not released) breaks them down. There- 

-fore, he who, after having reached this (the central day of the yearly gacti- 

ficial session) by means of performing the ceremonies one after the other, 

-begins (the second part of the sacrificial session) by inverting the order of 
the ceremonies, arrives safely at the end ofthe year. - 


14. 


(On a Modification of the Niskevalya Sastra on the Chaturvimnsa 
and Mahévrata Days of the Sattra. 

‘ This Chaturvimsda day is (the same as) the Mahavrata?® (the Nis- 
kevalya Sastra being the same as in the Mahavrata sacrifice. By means 
of the Brihad-deva hymn,"? the Hotar pours forth the seed. Thus he 
makes the seed (which is poured forth) by means of the Mahavrata day 
produce offspring. For seed if effused every -year is productive (every 
year). This is the reason that (in both parts of the Sattra) the 
[234] Brihad-deva hymn forms equally part of the N iskevalya Sastra. 

He who having such a knowledge performs, after having reached 
the central day by performing the ceremonies one after the other, the 


The Vairaja S4ma is, pibé somam indra mandatu (S4m. Samh, 2, 277-79). . 

11 Tre Sakvara Sima is, pro svasmdt puroratham (Sam, Sambh. 2, 9, 1, 14, 1-3). 

* The Raivata Sima is, revatir nal sadhamdda. (Sam. Samh. 2, 434-36). ~ 

1° This sense is implied in the words, ata irdhvam, “beyond this," i. e, beyond the 
ceremonies commencing on the grambhaniya day of the Sattra. The first six months of the 
sacrificial session lasting all the yoar, are the first, the second six months the other turn; 
in the midst of both is the Visuvan day (see 4, 18. ), i.e, the equator. After that day the 
same ceremonies begin anew, but in an inverted order ; that is to say, what was performed 
immediately before the Visuvan day, that is performed the day after it, &c. 

2 This sacrifice is described in the Aranyaka of the Rigveda. It refers to generation 
and includes, therefere, some very obscene rites. Its principal Sastra is the Mahaduk- 
tham, i, e, the great Sastra, also called the Brihati Sastra. The Mahavrata forms part 
ofa Sattra, Itis celebrated on the day previous to the concluding Atirétra, and has the 
same position and importance as the Chaturvimga day after the beginning . Atiratra. The 
Brihad-deva hymn is required at the Niskevalya Sastra of both. But, instead of the 
Chaturvimsa Stoma, the Paiichavimsa (twenty-five-fold) Stoma is used at the Mah4vrata 
sacrifice. (See Aitar, Aranyaka 1, 2.) ~ 

2 This is, tad t& dsa bhuvanegu, 10, 120. - 
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ceremonies of the second part in an inverted order, using the Brihad-deva 
hymn also, reaches safely the end of the year. 

He who knows this shore and that shore of (the stream of) the year, 
arrives safely on the other shore. The AtirAtra at the beginning (of the 
Sattra) is this shore (of the year), and the Atiratra at the end (of the 
Sattra) is the other shore. 

He who has such a knowledge, arrives safely at the end of the year. 
He who knows how to appropriate the year (according to half-months, 
months, and days), and how to disentangle himself from it (after having 
passed through it) arrives safely at the end of the year. The Atiratra at 
the beginning is the appropriation, and that at the end is the disentangle- 
ment. 

He who has such a knowledge, safely reaches the end of the year. 
He who knows the préna (air inhaled) of the year and its apdna (air ex- 
haled) safely reaches the end of the year. The Atiradtra at the beginning 
is its prdna, and the Atiratra at the endits udana (apana). He who has 
such a knowledge, safely reaches the end of the year. 


g 
THIRD CHAPTER. 

(The Salaha and Visuvan Day of the Satiras with the Performance 
of the Days Preceding and Following the Visuvan.) 

15. 

(The Tryaha and Salaha, t. e., periods of three and six days at the 
Sattra. The Abhiplava.) 

They (those who hold the sacrificial session) perform [280] 
(now) the Jyotij-Go and Ayus-Stomas. This world is the Jyotts 
(light), the airy region the Go (Stoma), that world dyus Uife). The same 
Stomas (as in the first three days out of the six) are observed in the latter 
three days. (In the first) three days (the order of the stomas is), Jyotig- 
Go and Ayus Stomas. (In the latter) three days (the order is) Go-Ayus- 
Jotis-Stomas. (According to the position of the Jyotig Stoma in bota 
parts) the Jyotis is this world and that world; they are the two Jyotis 
(lights) on both sides facing (one another) in the world. 

They perform the Salaha (six days’ Soma sacrifice), so that in both 
its parts (each consisting of three days) there is the Jyotis Stoma (in the 
first at the beginning, in the latter at the end). By doing so, they gain a 
firm footing in both worlds, in this one and that one, and walk in both. 

Abhiplava Salaha! is the revolving wheel of the gods. Two Agnis- 

1 The Sattra is divided into periods of six days, of which period every month has five. 
Such a period is called a Salaha, i.e , six days’ sacrificial work. The five times repetition 


within a month is abhipleya- 
20 
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tomas form the circumference (of this wheel); the four Ukthyas in the 

midst are then the nave. By means of this revolving (wheel of the gods) 

one can go to any place one may choose. Thus he who has such a 

‘knowledge, safely reaches the end of the year. He who has a (proper) 

knowledge of the first Salaka safely reaches the end of the year, and so 

does he who has a (proper) knowledge of the second, third, fourth, and 
fifth Salahas, ie. all the five Salahas of the month. 
16. 
(On the Meaning of the Celebration of Five Salahas during the Course 
of a Month. 

They celebrate the first Salaha. There are six seasons. This 
makes six days. Thus they secure [286] the year (for themselves) as divi- 
ded into seasons, and gain a firm footing in the several seasons of the year. 

They celebrate the second Salaha. This makes (in addition to the 
previous six days) twelve days. There are twelve months. Thus they 
secure the year as divided into months, and gain a firm footing in the 
several months of the year. 

They celebrate the third Salaha. This makes (in addition to the 
previous twelve days) eighteen days. This makes twice nine. There are 
nine vital airs, and nine celestial worlds. Thus they obtain the nine 
vital airs, and reach the nine celestial worlds, and gaining a firm footing 
in the vital airs, and the celestial worlds, they walk there. 

They celebrate the fourth Salaha. This makes twenty-four days. 
There are twenty-four half-months. Thus they secure the year as divided 
into half-months, and, gaining a firm footing in its several half-months, 
they walk in them. 

They celebrate the fifth Salaha, This makes thirty days. The 
Virat metre has thirty syllables. The Virdtis food. Thus they procure 
virdt (food) in every month. 

Those who wished for food, were (once) holding a sacrificial session. 
By obiaining in every month the Virdt (the number thirty), they become 
possessed of food for both worlds, this one and that one. 

17. 

(Story of the Sacrificial Session held by the Cows. Different kinds of the 
great Satiras, such as the Gavam Ayanam, Aditydndm Ayanam, and 
Angimusdm Ayanam). 

. They hold the Gavam Ayanam, 1.e., the sacrificial session, called 

cow's walk.” The cows are the [287] Adityas (gods of the months). By 
holding the session called the ‘“cow’s walk,” they also hold the walk of 
the Adityas. 
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The cows being desirous of obtaiming hoofs and horns, held (oxce) 
a sacrificial session. In the tenth month (of their sacrifice) they obtained 
hoofs and horns. They said, “ We have obtained fulfilment of that wish 
for whieh we underwent the initiation into the sacrificial rites. Let us 
rise (the sacrifice being finished).’’ When they arose they had horns. 
They, however, thought, “let us finish the year,’ and recommenced the 
session. On account of their distrust, their horns went off, and they 
consequently became hornless (t¢para). They (continuing their sacrificial 
session) produced vigour (#ry). Thence after (having been sacrificing for 
twelve months and) having secured all the seasons, they rose (again) at 
the end. For they had produced the vigour (to reproduce horns, hoofs, &c., 
when decaying). Thus the cows made themselves beloved by all (the 
whole world), and are beautified (decorated) by all. 


He who has such a knowledge, makes himself beloved by every one, 
and is decorated by every one. 

The Adityas and Angiras were jealous of one another as to who 
should (first) enter the celestial world, each party saying, “we sHall first 
enter.” The Adityas entered first the celestial world, then the Afgiras, 
after (they had been waiting for) sixty years. 


(The performance of the sacrificial session called AdityAndm ayanam 
agrees in several respects with the Gavim ayanam). There is an Atirdtre 
at the beginning, and on the Chaturvimsa day the Ukthya is [288] per- 
formed ; all the (five) Abhiplava Salahas ° are comprised in it ; the order of 
the days is different, (that is-to, say, the performance of the first, second 
days, &c., of the Abhiplava are different from those of the Gavam ayanam). 
'Fhis is the Adityanaém ayanam. 

The AtirAtra at the beginning, the Ukthya on the Chaturvimhsa day, 
all (five) Abhiplava performed with the Pristhas, the performance of the 
ceremonies of the several days (of the Abhiplava) being different (from the 
Gavam ayanam, &c.): this is the Afgirasim ayanam. 

The Abhiplava Salaha is Hike the royal road, the smooth way 
to heaven. The Pristhya Salaha is the great pathway which is to be 


ns 
21t isan Indian custom preserved up to-this day to decorate cows, chiefly on the 
irth-day of Krisna (Gokul astami). : 
sade? ae Bin es there are only four Abhiplava Salahas ; but in the Adityénam 
ayanam there are all five Abhiplava Salahas required within a month. The last (fifth) 
Salaha of the Gavam ayanam is a Pristhya, that is, one containing the Prigthas- The 
difference. between an Abhiplava Salaha, and a Prigthya Salaha, is, that during the 
latter, the Sama Pristhas is required, that is to say, that on every Gay at Bee midday’ 
libation the Stomas are made with a combination of two different Samans inthe way 
described above (page 282), whilst this is wanting in the Abhiplava, 
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trodden everywhere to heaven. When they avail themselves of both roads, 
they will not suffer any injury, and obtain the fulfilment of all desires 
which are attainable by both, the Abhiplava Salaha and the Pristhya 


Salaha.* 
18. 


(The Hkavimsa or Visuvan Day.) 


They perform the ceremonies of the Ekavithya day, which is the 
equator, dividing the year (into two equal parts). By means of the 
performance of this day, the gods had raised the sun up to the heavens. 
This Ekavimga day on which the Divakirtya mantra [289] (was 
produced), is preceded by ten days, ° and followed by ten such days, and 
is in the midst (of both periods). On both sides, it is thus put ina 
Virat (the numberten). Being thus put in a Virét (in the number ten) on 
both sides, this (Ekavirhda, 2.e., the sun) becomes not disturbed in his 
course through these worlds. 

The gods being afraid of the sun falling from the sky, supported him 
by placing beneath three celestial worlds to serve as a prop. The (three) 
Stomas ® (used at the three Svarasiman days which precede the Visuvan 
day) are the three celestial worlds. They were afraid, lest he (the sun) 
should fall beyond them. They then placed over him three worlds (also), 
in order to give him a prop from above. The (three) Stomas (used at the 
three Svarasdman days which follow the Viguvan day) are the three 
worlds. Thus there are before (the Visuvan day) three seventeen-fold 
Stomas (one on each of the preceding Svarasiman days), and after it (also), 
three seventeen-fold Stomas. In the midst of them there is the Ekavimda 
day (representing the sun) held on both sides by the Svarasiman days. 
On account of his being held by the three Svaras4mans (representing the 
three worlds below and the three above the sun) the sun is not disturbed 
in his course through these worlds. 


The gods being afraid of the sun falling down from the sky, support- 
ed him by placing beneath the highest worlds. The Stomas are the 
highest worlds. 


The gods being afraid of his falling beyond them Save turned 
Gg eh eh es on a 
“In the Gavam ayanam, both the Abhiplava Salaha and the Pristhya Salaha are 
required, Thence the sacrificers who perform the Gav4m ayanam, avail themselves of 
both the roads leading to heaven. 

* The ten days which precede the Ekavimsa are, the three Svarasémdnah, Abhizit, 
and a Salaha (a period of six days). The same days follow, but so, that. Svarasimanah, 
whfch were the last three days before the Ekaviméa, are the first three days after that 
day, &e, ; 

Ou Stomas, see the note to ¢, 42, 
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upside down, supported him by [290] placing above him the highest 
worlds (also). The Stomas are the highest worlds. 


Now there are (as already mentioned) three seventeen-fold Stomas 
before, and three after (the Visuvan day). If two of them are taken 
together, three thirty-four-fold Stomas are obtained. Among the Stomas 
the thirty-four-fold is the last.? 


The sun being placed among these (highest worlds) as their ruler, 
burns with (his rays). Owing to this position, he is superior to every- 
thing in creation that has been and will be, and shines beyond all that 
is in creation. (In the same way, this Visuvan day) is superior (to all 
days which precede or follow). 

It is on account of his being prominent as an ornament, that the man 
who has such a knowledge, becomes superior (to all other men). 


19. 
(The Svarasdmans. Abhijit. Visvajit. Visuvan.) 


They perform the ceremonies of the Svarasiman days. _ These (three) 
worlds are the Svarasiman days. On account of the sacrificers pleasing 
these worlds by means of the Svarasimans, they are called Svarasiman 
(from asprinvan,’ they made pleased). 

By means of the performance of the SvarasAman days, they make him 
(the sun) participate in these worlds. 

[291] The gods were afraid lest these seventeen-fold Stomas 
(employed at the Svarasaman days) might, on account of their being all 
the same, and not protected by being covered (with other Stomas), break 
down. Wishing that they should not slip down, they surrounded them, 
below with all the Stomas, and above with all the Pristhas. That is the 
reason that on the Abhijit day which precedes (the SvarasAman days) all 
Stomas are employed, and on the Visvajit day which follows (the Svaras4~ 
man days after the Vigsuvan day is over) all Pristhas are used. These 
(Stomas and Pristhas) surround the seventeen-fold Stomas (of the 
Svarasiman days), in order to keep them (in their proper place) and to 


prevent them from breaking down. 


7 Thisis not quite correct. There isa forty-eight-fold Stoma, besides. 


® See the Asval. Sr. S. 8, 5-7. 

° This etymology is certainly fanciful ; Svara cannot be traced to the root sprin, 
to love. The name literally means, “ The SAmans of the tones.” 
eculiarities in their intonations. These Samans being 
which have been out of use for at least a thousand 
+ nature of the recital of these Simans. 


a modification of prt, 
This appears to refer to some p 
required only for the great Sattras, 
years, it is difficult now to ascertain the exact 
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(The Performance of the Vigsuvan Day.) * 


The gods were (again) afraid of the sun falling from the sky. They 
pulled him up and tied him with ‘five ropes. i The ropes are the 
Divakirtya Sdmans, ” among which there is the Mahadivakirtya Pristha ; = 
the others are, the Vikarna, the Brahma, the Bhasa, “ and the Agnis- 
toma * Sama; [292] the Brihat and Rathantara SAmans are required 
for the two Pavamana Stotras (the Pavamana at the midday, and the 
Arbhava-pavamana at the evening, libations). 


Thus they pulled up the sun, tying him with five cords, “ in order to 
keep him and to prevent him from falling. 


(On this day, the Visuvan) he ought to repeat the Prataranuvaka 
after the sun has risen; for only thus all prayers and recitations belong- 
ing to this particular day become repeated during the day-time (the day 
thus becomes divakirtyam). 


As the sacrificial animal belonging to the Soma libation (of that day) 
and being dedicated to the sun, they ought to kill such an one as might be 
found to be quite white (without any speck of another colour). For this 
day is (a festival) for the sun. ~~ 


He ought to repeat twenty-one Samidhent verses (instead of fifteen 
or seventeen, as is the case at other occasions); for this day is actually, 
the twenty-first (being provided with the twenty-one-fold Stoma). 

1° See the Asval. Sr. S, 8, 6. 


11 The term is rasmi, ray, which Say. explains by parigraha. 


‘2 Say. explains the words by : feaa qefrarfa Ga ara ic, the five Samans 
which are tobe repeated only at day. This explanation may appear at first somewhat 
strange, but it is quite correct. For the employment of the different tunes is regulated 
by the different parts of the day. Up to this time, certain tunes (rdga, the word séman 
being only the older denomination for the same thing) are allowed to be chanted only 
at day, such as the Séranga, Gaurasdranga, &c., others are confined to the early morning, 
others to the night. 

*S This is the triplet vibhrad brihat pibatu (84m, Samh, 2, 802-804), 

“ The Vikarnam Sfma is, priksasya vrisno (6, 8,1). The game verse is used, accord- 
ing to Séy., for the Brahma, as well as for the Bhésa, SAmans. 

» The Agnistoma Sama is not especially mentioned by Say, He simply says in the 
same manner in which the Pandits up to this day explain such things: aa ararieinaear 
aarcaa aefasivara Now the Sd4man with which the Agnistoma becomes com- 
pleted, i,¢., the last of the twelve Stotras is the so-called Yajia Yajiiiya Siman ; yajna 
yaad vo agnaye (Sém. Sam. 2, 53-54), This one is expressly called (in the Saéma 
prayogas) the Agnistoma-sdma, being the characteristic Séiman of the Agnistoma. 

- ™ The five tunes or Sémans representing the five cords are, the Mahadiva kirtyam,, 
the Vikarna, Brahma, and Bhasa tunes, being regarded only as one on account of their 
Containing the same verse; the Agnistoma Sama, and the Brihat, and Rathantaram, 
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After having repeated fifty-one or fifty-two verses of the Sastra (of 
this day), he puts the Nivid (addressed [293] to Indra) in the 
midst iof the hymn indrasya nu vtrydni, 1, 32). After this (the 
repetition ofthe Nivid) he recites as many verses (as he had recited 
before putting the Nivid, z.e., fifty-one -or fifty-two). (In this way the 
total number of verses is brought to above a hundred.) The full 
life of man is a hundred years; he has (also) a hundred powers 
and a hundred senses, (By thus repeating above a hundred verses) the 
Hotar thus puts the sacrificer in (the possession of his full) life, strength, 
and senses. 


20. 


(The Hamsavate Verse or the Tarksya Triplet to be Repeated in the 
Dirohana way. Hzxplanation of both the Hamsavati and Tarksya.) 


He repeats the Diirohanam as if he were ascending (a height). For the 
heaven-world is difficult to ascend (déirehkanam). He who has such a 
knowledge ascends to the celestial world. 

As regards the word dérohanam, that one who there burns (the sun) 
has a difficult passage up (to his place) as well as any one who goes there 
(z. €., the sacrificer who aspires after heaven). 

By repeating the Darohanam, he thus ascends to him (the sun). 

He ascends with a verse addressed to the hamsa (with a hamsavaté.)}" 
(The several terms of the [294] ham savaté are now explained). This 
(Aditya, the sun) is “the swan sitting in light.” He is the “ Vasu 
(shining being) sitting in the air.” He is the “ Hotar sitting on the Vedi.” 


11 The number fifty-one or fifty-two depends on the circumstance that of the Nivid 
hymn, indrasya nu virydni, either eight or nine verses might be recited before the 
insertion of the Nivid. The rule is that at the midday libation the Nivid should be inser- 
ted after the first half of the hymn has been exceeded by about one verse. The song 
in question has fifteen verses. The insertion can, therefore, not take place before the 
eighth, and not after the ninth. : 

1! This verse forms the Dfrohana mantra, Its repetition is described by Asval. 
Sr, §. 8,2, in the followin way : 


nga ted tesa: USA ratsdsasraragiaraagen Wasaga 


aNaaT: Tey Te WAARATUEU ; i, c,, after having called soms4vom, he should repeat the 
verse hamsah Suchigad (4, 40,5) in the Durohana way first by padas, then by halt Verses, 
then taking three padas together, and, finally, the whole verse without stopping, and 
conclude (this first repetition) with the syllable om. Then he ought to repeat it again, 
commencing with three padas taken together, then by half verses (and ultimately) by 
padas, which makes the seventh repetition (of the same verse). This is the Dodrohanam. 
Bee Ait. Br. 4, 21. The Maitravaruna has it to repeat always on the sixth day of ai 
Abhiplava Salahas. On the Viguvan day ib is repeated by the Hotar. The hamsavatt 
forms part of ahymn addressed to Dadhikrdévan, which isa name of the sun; hamea, t, os 


swap, ig another metaphorical expression for “ sun.” 
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He is the “ guest sitting in the house.” He is “sitting among men.” 
He “sits in the most excellent place ’’ (varasad), for that place, in which 
sitting, he burns, is the most excellent of seats. He is “sitting in truth ” 
(ritasad). He is “sitting in the sky ” (vyomasad), for the sky is among 
the places that one where sitting he burns. He is “born from the 
waters” (abjé), for in the morning he comes out of the waters, and in the 
evening he enters the waters. He is “ born from cows ’ (gojd). He is 
“born from truth.” He is “born from the mountain’”’ (he appears on a 
mountain, as it were, whenrising). He is “truth” (rttam). 


He (the sun) is all these (forms). Among the metres (sacred verses) 
this (hamsavatt verse) is, as it were, his most expressive and clearest form. 
Thence the Hotar should, wherever he makes the Dfirohanam, make it 
with the Hamsavati verse. 


He who desires heaven, should, however, make it with the Tarksya 
verse (10, 178, 1). For Tarksya showed the way to the Gayatri when 
she, in the form of an eagle, abstracted the Soma (from heaven). When 
he thus uses the Tarksya (for [295] making the Dirohanam), he does 
just the same as if he were to appoint one who knows the fields as his 
guide (when travelling anywhere). The Tarksya}® is that one who 
blows (4. ¢., the wind), thus carrying one up to the celestial world. 

The Tarksya hymn is as follows :';—({1) ‘‘ Let us call hither to (our) 
“safety the Tarksya, that horse instigated by the gods, (the horse) which 
‘Ss enduring, makes pass the carriages (without any impediment), which 
“keeps unbroken the spokes of the carriage wheel, which is fierce in battle 
“and swift.” 


He (the Tarksya) is the horse (v@jt) instigated by the gods. He is 
enduring, makes pass the carriage (without any impediment); for he 
crosses the way through these worlds in an instant. He keeps the spokes 
of the carriage wheel unbroken, conquers in battle (pritandja being 
explained by pritanadjit). By the words, “. to (our) safety,” the Hotar 
asks for safety. By the words, “let us call. hither the Tee he thus 
calls him, 


(2) “Offering repeatedly gifts (to the Tarksya) as if they were for 
“Indra, let us for (our) safety embark in the ship (represented by the 
oY Diirohanam) as it were. (May) the earth (be) wide (to allow us free 
*““passage). May we not be hurt when going (our way) through you two 
“(heaven and earth) who are great and deep (like an ocean).”’ ke 

* It is often identified with the Garuda, i. e., the celestial eagle. According to Naigh. 


1, 14, it means “horse?’ Whether it is a personification of the sun, as is assumed in the 
Samskrit Dictionary of Boehtlingk and Roth, lii, page 310, is very doubtful to me 
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By the words, “ for safety,” he asks for safety. By the words, “let 


-us embark in the ship,” he thus mounts him (the Tarksya), in order 


4 


to reach the heavenly world, to enjoy it and to join (the celestial 


| [296] inhabitants). By the words, “ (may) the earth (be) wide, may we not 


be hurt,” &c., the Hotar prays for a (safe) passage and (a safe) return.”° 

(3) “He (the Tarksya) passes in an instant by dint of his strength 
“through the regions of all five tribes (7. e., the whole earth), just as the sun 
; extends the waters (in an instant) by its light. The speed of him (the 

Tarksya) who grants a thousand, who grants a hundred, gifts, is as irre- 

“ sistible as that of a fresh arrow.” 

By the word, st#rya, he praises the sun openly. By the words, “the 
speed of him,” &c., he asks for a blessing for himself and the sacrificers. 

21. 
(On the Way of Repeating the Diirohanam.) 


After having called soms@vom, he makes the Dfirohanam (represent- 
ing the ascent to heaven). The celestial world is the Dférohanam (for it 
is to ascend). Speech is the call sorzmsdvom ; (Brahma is Speech). By thus 
calling somsdvom, he ascends through the Brahma, which is this call, to 
the celestial world. The first time he makes his ascent by stopping after 
every pada (of the Dirohana mantra). Thus he reaches this world (the 
earth). ‘Then he stops after every half verse. Thus he reaches the airy 
region. Then he stops after having taken together three padas. Thus 
he reaches that world. Then he repeats the whole verse without stopping. 
Thus he gains a footing in him (the sun) who there burns. 

(After having thus ascended) he descends by stopping after three 
padas, just as one (in this world) holds the branch of the tree (in his hand 
when [297] descending from it). By doing so, he gains a firm footing in 
that world. By then stopping after each half verse, he gains a firm foot- 
ing in the airy region, (and by stopping) after each pada (le gains 
a firm footing) in this world (again). After having thus reached the 
celestial world, the sacrificers obtain thus a footing (again) in this world. 

For those who aspire only after (a footing) in one (world), that is, 


7° ATS WT aay are explained by Say. as srateaz and qaaiy quia wSAZ. 
71 One has to bearin mind thatthe sacrificer does not wish to reside permanently 

in heaven before the expiration of his full life-term, viz.,one hundred years. But by 
means of certain sacrifices he can secure for himself, even when still alive, lodgings 
in heaven, to be taken up by him after death. He minst already, when alive, mystically 
ascend to heaven, to-gain a footing there, and to be registered as a future inhabitant of 
the celestial world. After having accomplished his end, he descends again to the earth. 
His ascent and descent are dramatically represented by the peculiar way in which the 
Diirohana mantra is repeated, 

26 
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after heaven, the Hotar ought to repeat (the Dirohanam) without making 
the descent (in the way described, by stopping first after three padas, 
&e.) They (thus) conquer only the celestial world, but they cannot stay 
long, as it were, in this world. 

Hymns in the Tristubh and Jagati metre are mixed to represent a 
pair. For cattle are a pair ; metres are cattle. (This is done) for obtaining 


cattle. 
22. 


(To What the Visuvan Day ts like. Whether or not the Sastras of the 
Visuvan Day are tobe Repeated on other Doys during the Sattra also. On 
the Merit of Performing the Viguvan Day. On this Day an Ox ts to be 
Immolated for Visvakarma.) : 


The Visuvan day is like a man. Its first halfis like the right half 
(of a man) and its latter half like the left halt. This is the reason that it 
(the performance [298] of the six -months’ ceremonies following the 
Visuvan day) is called the “ latter ” (half). 

The Visuvan day is (just as) the head of a man whose both sides are 
equal.” Man is, as it were, composed of fragments (bidala). That is the 
reason that even here a suture is found in the midst of the head. 

They say, He ought to repeat (the recitation for) this day only on the 
Visuvan day.* Among the Sastras this one is Visuvan. This Sastra 
(called) Visuvan is the equator (visuvan). (By doing so) the sacrificers 
become visurvat (z.e., standing like the head above both sides of the body) 
and attain to leadership. 

But this opinion is not to be attended to. He ought to repeat it 
{also) during the year (the Sattra is lasting). For this Sastra is seed. 
By doing so, the sacrificers keep their seed (are not deprived of it) during 
the year. 

For the seeds produced before the lapse of a year which have required 
(for their growth) five or six months, go off (have no productive power). 
The sacrificers will not enjoy them (the fruits which were expected to 


come from them). But they enjoy (the fruits of) those seeds which are 
produced after ten months or a year. 


22 The term in the original is prabdhuk, which appears to mean, literally, measured 

by the length of arms (which both are equal). Say. cxplains it in the following way : 
Tags Tar Taiwan aa Harsawaes Mid qlad qaeitsafaee. 

* That istosay, the performance of the Visuvan day must be distinguished from 
that of all other days of the Sattra. The Mahddivikirtyam Saman, the Dairohanam, &c , 
ought to be peculiar to it. Ahas here clearly means “the performance of the ceremonies e 
or more especially the “astras required for the Soma day.” 


* This is implied in the term (saa azz) upa, meaning, “in addition.” 
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[299] Therefore, the Hotar ought to repeat the ( Sastra for the) 

. Visuvan day during the year (also). For this day’s Sastra is the year. 
Those who observe this day’s performance (during the year) obtain the 
(enjoyment of the) year. 

The sacrificer destroys, by means of the Visuvan day’s performance, 
during the year, all consequences of guilt (pépman). 

By means of (the performance of the Sattra ceremonies in) the months 
(during which the Sattra is lasting), he removes the consequences of guilt 
from his limbs (the months being the limbs of the year). By means of 
the Visuvan day’s performance during the year he removes the conse- 
quences of guilt from the head (the Visuvan being the head’. He who 
has such a knowledge removes, by means of the Visuvan day’s perform- 
ance, the consequences of guilt. 

They ought (on the Mah&vrata day) to kill for the libations an ox for 
_ Visvakarman (Tvastar), in addition (to the regular animal, a goat, required 
for that occasion) ; it should be of two colours, on both sides. 

Indra, after having slain Vritra, became Visvakarman. Prajapati, 
after having produced the creatures, became (also) Visvakarman. The 
year is Visvakarman.* Thus (by sacrificing such a bullock) they reach 
_ Indra, their own Self, PrajApati, the year, Visvakarman (7.2, they remain 
united with them, they will not die), and thus they obtain a footing in 
Indra, in their own Self (their prototype), in Prajadpati, in the year, in 
Visvakarman. He who has such a knowledge, obtains a firm footing. 


[S00] FOURTH CHAPTER. 


(The Dvddastha Saerifice. Its Origin, and General Rules for tts Perform- 
anee. The Initratory Rites.) 


238. 
(Origin of the Dvddaséha. Its Gayatri Form.) 

PrajApati felt a desire to create and to multiply himself. He under- 
went (in order to accomplish this end) austerities. After having done so, 
he perceived the DvAdagdha sacrifice (ceremonies to be) in his limbs and 
vital airs. He took it out of his limbs and vital airs, and made it twelve- 
fold. He seized it and sacrificed with it. Thence he (PrajApati) was 
produced (i.e., that form of his which enters creatures, his material body). 
Thus he was reproduced through himself in offspring and cattle. He who 


2% Visyakarman means ‘f who does all work.” Generally, the architect of the gods is 
ment by the term. 
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has such a knowledge, is reproduced through himself in offspring and 


cattle. 
Having the desire to obtain, through the Gayatri, throughout the ~ 


Dvadagaha everywhere, the enjoyment of all things, (he meditated) how 
(this might be achieved.) 

(it was done in the following way.) The Gayatri was at the 
beginning of the DvAdasaha in (the form of) splendour, in the midst of 
it, in (that of the) metre, at its end in (that of) syllables. Having pene- 
trated with the Gayatri the DvAdasaha everywhere, he obtained the 
enjoyment of everything 

He who knows the Gayatri as having wings, eyes, light, and lustre, 
goes by means of her, being possessed of these things, to the celestial 
world. 

The DvAdasaha (sacrifice) is the GAayatrt with wings, eyes, 
light, and lustre. The two wings (of the Dvddasdha) are the two 
AtirAtras which are at the beginning and end of it (lit, round 
about). The two Agnistomas (within the two Atiratras) are the two 
[301] eyes. The eight Ukthya days (between the Atiratra and 
Agnistoma at the beginning, and the Agnistoma and Atirdtra at the 
end) are the soul. 

He who has such a knowledge, goes to heaven by means of the 
wings, the eyes, the light, and lustre of the Gayatri. . 


ak. 


(On the Different Parts, and the Duration of the Dvddasdha Saertfice, 
On the Brihatt Nature of this Sacrifice. The Nature of the Brihatt.) 


The Dvadagaha consists of three Tryahas (a sacrificial performance 
lasting for three days) together with the “tenth day” and the two 
Atiratras. After having undergone the DiksA ceremony (the initiation) 
during twelve days, one becomes fit for performing (this) sacrifice. 
During twelve nights he undergoes the Upasads? (fasting). By means of 
them, he shakes off (all guilt) from his body. 

He who has such a knowledge, becomes purified and clean, and 
enters the deities, after having during (these) twelve days been born anew 
and shaken off (all guilt) from his body. 

| The Dvadaséha consists (on the whole) of thirty-six days. The 
Brihatt has thirty-six syllables. The DvAdasaha is the sphere for the 
Brihati (in which she is moving). By means of the Brihatt, the gods 


rere 


tT ° 
: hs keeps the fasting connected with the Upasad ceremony. At this occasion he 
mus oi on milk alone. The Upasads are, at the Dvadas aha, performed during four days, 
on each day thrice, that makes twelve, See about them 1 , 25. 
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obtained (all) these worlds : for by ten syllables they reached this world 
(the earth), by (other) ten they reached the air, by (other) ten the sky, by 


four they reached the four directions, and by two they gained a firm 
footing in this world. 


[802] He who has such a knowledge, secures a firm footing (for 
himself). 

About this they (the theologians) ask, How is it, that this (particular 
metre of thirty-six syllables) is called Brihati, 7.c., the great one, there 
being other metres which are stronger, and exceed the (Brihat?) in 
number of syllables? (The answer is) It is called so on account of the 
gods having reached by means of it (all) these worlds, by ten syllables, 
this world (the earth), &c. He who has such a knowledge, obtains any- 
thing he might desire. 

25. 
(Prajadpati Instituted the Dvddasdha. The Nature of this Sacrifice. By 
Whom wv should be Performed.) 


The Dvadagéha is Prajapati’s sacrifice. At the beginning, Prajapati 
sacrificed with it. He said to the Seasons and Months, “ Make me sacri- 
fice with the DvAdasaha (i.e., initiate me for this sacrifice).” 

After having performed on him the Diks& ceremony, and pre- 
vented him from leaving (when walking in the sacrificial compound) they 
said to him, “Now give us (first something), then we shall make the 
sacrifice,’ He granted them food, and juice (milk, &c.). Just this juice 
is put in the Seasons and Months. 

When he granted them that, then they made him sacrifice. This 
is the reason that only the man who can afford to give something is fit for 
performing this sacrifice. 


When receiving his gifts, they (the Seasons and Months) made him 
(Prajépati) sacrifice. Thence must he who receives gifts, sacrifice for 
another. Thus both parties succeed those who, having such a knowledge, 
bring sacrifices for others, as well as those who have them performed for 
themselves. _ 


[808] The Seasons and Months felt themselves burdened, as it were 
(with guilt), for having accepted at the Dvadasaha (which they performed 
for Prajdpati) a reward. They said to Prajapati, “Make us (also) 
sacrifice with the DvAdagaha.” He consented and said to them, “ Become 
ye initiated (take the Diksa)!”’ The deities residing in the first (the so- 
called bright) half of the months first underwent the Diksa ceremony, 
and thus removed the consequences of guilt. Thence they are in the 
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daylight as it were ; for those who have their guilt (really} removed, are 
in the daylight, as it were (may appear everywhere). 

The deities. residing in the second half (of the months) afterwards 
underwent the Diks4. But they (could) not wholly remove the evil 
consequences of guilt. Thence they are darkness, as it were ; for those 
who have their guilt not removed are darkness, as it were (comparable 
to it). 

Thence he who has this knowledge ought to have performed his 
Diks’ first and in the first half (of the month). He who has such a 
knowledge, thus removes (all) guilt from himself. 

It was Prajapati who, as the year, resided in the year, the seasons, 
and months. The seasons and months thus resided (also) in Prajépati as 
the year. Thus they mutually reside in one another. He who has the 
Dvadagaha performed for himself resides in the priest (who performs it 
for him). Thence they (the priests) say, “ No sinner is fit for having 
the DvAdagaha sacrifice performed, nor should such an one reside in me.” 

The Dv4dagAha is the sacrifice for the first-born. He who first had 
the Dvadag&ha performed (became) the first-born among the gods. It 
is the sacrifice for a leader (a srestha). He who first performed it (be- 
came) the leader among the gods. The first-born, [304] the leader (of his 
family or tribe) ought to perform it (alone); then happiness lasts (all the 
year) in this (the place where it is performed). 

(They sav) “No sinner ought to have the Dvadasaha sacrifice 
performed ; no such one should reside in me (the priest).” 

The gods (once upon a time) did not acknowledge that Indra had 
the right of primogeniture and leadership. He said to Prihaspati, 
“Bring for me the Dvddagaha sacrifice.’ He complied with his wish. 
Thereupon the gods acknowledged Indra’s right of primogeniture and 
leadership. 

He who has sucha knowledge, is acknowledged as the first-born 
and leader. All his relations agree as (to his right) to the leadership. 

The first three (Soma) days (of the Dvadasaha) are ascending (2.e., 
the metres required are from the morning to the evening libation 
increasing in number); the middle three (Soma) days are crossed, (2. ¢., 
there is no regular order of increase nor decrease in the number of 
syllables of the metres); the last three (Soma) days are descending (2.e., 


the number of syllables of the metres from the morning to the evening 
libations is decreasing).’ 


* Here are the nine principal days of the Dvadasaha sacrifice mentioned, They 
constitute the Navardira, ie, sacrifice lasting for nine nights (and days). It consists of 


mh 
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On account of the (metres of the) first three days (tryaha) being 
ascending, the fire blazes up, for the upward region belongs to the 
fire. On account of the (metres of the) middle three days being 
crossed, the wind blows across; the wind moves across (the other 
{3O5] regions), and the waters flow (also) across ; for the region which 
is across (the others) belongs to the wind. On account of (the metres of) 
the three last days being descending, that one (the sun) burns downwards 
(sending his rays down), the rain falls down, (and) the constellations (in 
heaven) send (their light) down. For the region which goes down belongs 
to the sun. 

The three worlds belong together, so do these three Tryahas. 
These (three) worlds jointly shine to the fortune of him who has such a 
knowledge. , 

26. 

(When the Diksd for the Dvddasdha is to be Performed. The Animal for 
Prajépatr. Jamadagint Samidhent verses required. The Puroddsa for 
Vayu. On Some Peculiar Rite when the Deddasdha is Performed as a 
Sattra.) 

The Diks& went away from the gods. They made it enter the 
two months of spring, and joined it toit; but they did not get it out (of 
these months for using it). They then made it subsequently enter the 
two hot months, the two rainy months, the two months of autumn, and the 
two winter months, and joined it to them. They did not get it out of 
the two winter months. They then joined it to the two months of 
the dewy season (Sigira); they (finally) got it out of these (two months 
for using it). 

He who has such a knowledge, reaches any one he wishes to reach, 
but his enemy will not reach hom. 

Thence the sacrificer who wishes that the Diks& for a sacrificial 
session? should come (by itself) to him, should have the Diksd rites 
performed on himself [806] during the two months of the dewy season. 
Thus he takes his DiksA when the Diksa herself is present, and receives 
her in person. 

(The reason that he should take his Diks& during the two months 


Loge a Se Ee eee 
three Tryahas, i.e. three days' performance of the Soma sacrifice. The order of metres 
on the first three days is, at the morning libation, Gayatri (twenty-four syllables) $ 
at the midday libation, Tristubh (forty-four syllables); at the evening libation, Jagati 
(forty-eight syllables). On the middle three days the order of metres is, Jagati, Gayatri, 
and Tristubh, and on the last three days, Tristubh, Jagati, and Gavatri. 

*°The Dvadasiha is regarded as a Sattra orsession. The imuitiation for the per- 
formance of a Sattra is a Sattra diksa. 


208 


of the dewy season is) because both tame and wild animals are, in 
these two months (for want of green fodder), very thin and show only 
bones, and present su this state the most vivid image of the Diks& (the 
aim of which ceremony is to make the sacrificer lean by fasting). 

Before he takes his Diksa, he sacrifices an aniraal for Prajapati. 
For (the immolation of) this (animal) he ought to repeat seventeen Sami- 
dheni* verses. For Prajapati is seventeen-fold. (This is done) for 
reaching Prajapati. Apri verses which come from Jamadagni are 
(required) for (the immolation of) this animal. About this they say, Since 
at (all) other animal sacrifices only such Apri verses are chosen as are 
traceable to the Rigfancestors (of the gacrificer), why are at this (Prajapati 
sacrifice) only J amadagni verses to be used by all? (The reason is) The. 
Jamadagni verses have a universal character, and make successful in 
everything. This (Praj&pati) animal is of a universal character, and 
makes successful in everything. The reason that they use (at that occasion) 
Jamadagni verses, 15 to secure all forms, and to be successful in every- 
thing. 
The Purodasa belonging to this animal is Vayu’s. About this they 
ask, Why does the Purodésa, which forms part of the animal sacrifice, 
- Delong to Vayu, whilst the animal itself belongs to another deity (Praja pati)? 
(To this objection) one ought to reply, Prajapati is the sacrifice ; (that 
Purodaga is given to Vayu), in order to have the sacrifice performed 
without any: mistake. Though this [307] Purodasa belongs to Vayu, it 
+3 not withheld from Prajapati. For Vayu is Prajapati. This has been 
said by a Risi in the words, pavamanah pra japatih (9, 5, 9), te Prajapati 
who blows. | : 

If the Dvadasaha be (performed as) a Sattra, then the gacrificers’ 

should put all their several fires together, and sacrifice in them. All 
should take the Diksé, and all should prepare the Soma juice. 

He concludes (this sacrifice) in spring. For spring is sap- By 
doing so, he ends (his sacrifice) with (the obtaining of) food (resulting 
from the sap of spring). : 

27. 

(The Rivalry of the Metres. The Separation of Heaven and Earth. They 
Contract a Marriage. The Sama Forms in which they are Wedded to oné 
another. On the Black Spot in the Moon. On Posa and Usa.) 


Each of the metres (Gayatri, Tristubh, and Jagati) tried to occupy 
i ae ee ae eee 


eee 


4See I, 1. me 
( At a Sattra or sacrificial session all the sixteen priests inj their turn pecome 
sacrificers. They perform the ceremonies for one another. 4 
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the place of another metre. Gayatri aspired after the place of Tristubh 
and Jagati, Tristubh after that of Gayatri and Jagatt, and Jagati 
after that of Gayatri and Tristubh. 

Thereupon Prajapati saw this Dvadasaha with metres being remove 
from their proper places (vyiilhachhandasa). He took it and sacrificed 
with it. In this way, he made the metres obtain (fulfilment of) all their 
desires. He who has such a knowledge, obtains (fulfilment of) all desires. 

The Hotar removes the metres from their proper places, in order that 
the sacrifice should not lose its essence. 

This circumstance that the Hotar changes the proper place of the 
metres has its analogy in the fact [08] that (great) people when travelling 
(to a distant place) yoke to their carriages, at every stage, fresh horses or 
oxen which are not fatigued. Just in the same way, the sacrificers travel 
to the celestial world by employing at every stage fresh metres (repre- 
senting the horses or oxen) which are not fatigued. (This results) from 
changing the places of the metres. 

These two worlds (heaven and earth) were (once) joined. (Subse- 
quently) they separated. (After their separation) there fell neither rain, 
nor was there sunshine. The five classes of beings (gods, men, &c ) then 
did not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
another a marriage, according to the rites observed by the gods. 


In the form of the Rathantara Siman, this earth is wedded to heaven ; 
and inthe form of the Brihat Sadman, heaven is- wedded to the earth. 
(And again) in the form of the Naudhasa Saman, the earth is wedded to 
heaven; and in the form of the Syaita Saman, heaven is wedded to the 
earth, 

In the form of smoke, this earth is wedded to heaven ; in the form of 
yain, heaven is wedded to the earth. 

The earth put a place fit for offering sacrifices to the gods into 
heaven. Heaven (then) put cattle on the earth. | 

” The place fit for offering sacrifices to the gods which the earth put 
in heaven is that black spot in the moon. 

This is the reason that they perform their sacrifice in those halt 
months im whieh the moon is waxing and full (for only then that black 
spot is visible); for they only wish to obtain that (black spot). 

- Heaven (put) on the earth herbs for pasturage. About them Tura, the 
son of Kavaga, said : O Janamejaya, what is (to be understood by the words} 
[SO09} posa (fodder) and ws (herbs of pasturage) ? This is the reasom 
that those who care for what proceeds from the cow (such as milk, &c.} 
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put the question (when sending a cow to a pasturage), are there isas, 
i.e., herbs of pasturage? For asa is fodder. 

That world turned towards this world, surrounding it. Thence 
heaven andearth were produced. Neither came heaven from the air, nor 


the earth from the air. 
28. 


(On the Sama Pristhas.) ° 


At the beginning, there were Brihat and Rathantaram ; through them 
there were Speech and Mind. Rathantaram is Speech, Brihat is Mind. 
Bribat being first created, thought Rathantaram to be inferior; the 
Rathantaram put an embryo in its body and brought forth Vairipam. 
These two, Rathantaram and Vairiipam joined, thought Brihat to be in- 
ferior to them; Brihat put an embryo in its own body, whence the 
Vairdjam was produced. These two, Brihat and Vairajam joined, thought 
Itathantaram and Vairfipam to be inferior to them. Rathantaram then 
put an embryo in its body, whence the Sakvaram was produced. These 
thiee, Rathantaram, Vairfipam, and Sakvaram thought Brihat and Vair4- 
jam to be inferior to them. Brihat then put an embryo in its body, 
whence the Raivatam was produced. These three SAmans on each side 
(Rathantaram, Vairipam, Sakvaram, and Brihat, Vairadjam, Raivatam) 
became the six Pristhas, ’ 

At this (time, when the Sama Pristhas originated) the three metres 
(Gayatri, Tristubh, and Jagati) [810] were unable to get hold of these 
six Pristhas. Géyatri put an embryo in herself and produced Anustubh. 
Tristubh put an embryo in hereself and produced Pahkti. Jagatt put 
an embryo in herself and produced the Atichhandas (metres). The three 
metres having thus become six, were thus able to hold the six Pristhas. 

The sacrifice of him becomes (well) performed and (also) becomes 
well performed for the whole assemblage (of sacrificer), who at this occa- 
sion takes his Diks& when knowing this production of the metres and 
Pristhas. 

FIFTH CHAPTER. 
(The Two First Days. of the Dvddasdha Sacrifice) 
29. 
(The Sastras of the Morning and Midday Libations on the First Day.) 
, Agni is the leading deity. of the first day. The Stoma (required) is 
"Seqpage2i4. 22 


* The purport of this paragraph is to show why on certain days of the Dvadasaha 
the Rathantara Saman, and on others the Brihat Sdman, is required for forming a Pristha 
with another Saiman. See on these different Sdmans 4, 13. | - 
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Trivyit (the nine-fold), the Sdman Rathantaram, the metre Cayatri. Tle 
who knows what deity, what Stoma, what Siman, what metre (are re- 
quired on the first day), becomes successful by it. The words and pra 
are the characteristics of the first day. (Further) characteristics of this 
day are: yukta joined, ratha carriage, dsw swift, p@ to drink, the 
mentioning of -the deities in the first padas (of the verses repeated) by 
their very names, the allusion to this world (earth), Samans akin to Ra- 
thantaram, metres akin to Gayatri, the future of kri to make. 

The Ajya hymn of the first day is, upa prayanto adhvaram (1, 74); 
for it contains the term pra, which is a characteristic of the first day. 

[311] The Pra-uga Sastram is, vayavayadhi darsateme (1, 2-3); for it 
contains the term 4, a characteristic of the first day. 

The Pratipad (beginning) of the Marutvatiya Sastra is, & iva ratham 
yathotaye (8, 57, 1-3); its Aruchara (sequel), idarh vaso sutam andhah 
(8, 2, 1-3); they contain the terms ratha and piba (drink), which are 
characteristics of the first day. 

The Indra-Nihava Pragatha is, indra nediya ed thi (Valakl:. 5, 5-6) ; 
here the deity is mentioned in the first pada, which is a charavteristic of 
the first day. 

The Brahmanaspatya Pragatha is, praitu Brahmanaspatih (1, 40, 3-4); 
it contains the term pra, which is a characteristic of the first day. 

The Dhayyds are, agnir netd, tvoam Soma kratubhih, pinvanty apah 
(Ait. Br. 3, 18); here are the deities mentioned in the first padas, which 
is a characteristic of the first day. 

The Marutvatiya Pragatha is, prava indraya brihate (8, 78, 3-4) ; it 
contains the term pra, which is a characteristic of the first day. 

The (Nivid) hymn is, 4 ydtv indro vase (4, 21); it contains the term a, 
which is a characteristic of the first day. 


(Niskeralya Sasira) 


The Rathantara Pristham is, abhi tva séra nonumo (7, 32, 22-23) and 
abhi tvd pirvapitaye (8, 3, 7-8) ; (this is done) at a Rathantara day, of 
which characteristic the first day is. 

The Dhayya is, yad vévdna (Ait. Br. 3, 22); it contains the term 4, 
which is a characteristic of the first day. 

The Sama Pragétha is, piba sutasya (8, 3, 1-2); it contains the 
term piba, “ drink,” which is a characteristic of the first day. 

The Tarksyam is, tyam #@ su rdjinam (Ait. Br. 4, 20). The Hotar 
repeats it before the (Nivid) hymn [812] (of the Nigkevalya Sastra). 
The TArksyam is safe journey. (it is repeated) for securing safety. 
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IIe who has such a knowledge makes his journey in safety and reaches 
the end of the year in safety. 
30. 


(The Rest of the Niskevalya Sastra, and the Sastras of the Hvening 
Libation) 


The (Nivid) hymn (of the Niskevalya Sastra) is, d na indro dirdd 
(4,20); it contains the term 4, which is a characteristic of the first day. 

Both Nivid hymns, that of the Marutvatiya as well as that of the 
Niskevalya dastras are (so called) Sampatas.’ Vamadeva, after having 
seen (once) these (three) worlds, got possession of them (samopatat) by 
means of the Sammpdtas. On account of his getting possession of (sampati) 
by means of the Sarhpatas, they are called by this name (samp4tas). 

The reason that the Hotar, on the first day, repeats two Sampata 
hymns, is, to reach the celestial world, to get possession of it, and join 
Gts inhabitants). 


The Pratipad (beginning verse) of the Vaisvadeva Sastra on the 
first day, which is a Rathantara day 2 [313] is, tat savitur vrinimahe, 
(5, 82, 1-3) ; its Anuchara (sequel) is, adya no deva savitar (5, 82, 4-6). 
Tt is used at a Rathantara day, which is characteristic of the first day. 


The (Nivid) hymn for Savitar is, yuijate mana uta (5, 81); it con- 
tains the term yuj to join, which is a characteristic of the first day. 

The (Nivid) hymn for Heaven and Harth is, pra dydvd yajnaih (1, 
159) ; it contains the pra, which is a characteristic of the first day. 


The (Nivid) hymn for the Ribhus is, cheha vo manasd (3, 60). If it 
would contain pra, and 4, the (proper) characteristics of the first day, then 
all would be pra, 7. ¢., going forth, and consequently the sacrificers would 
depart (prdisyan) from this world. This is the reason that the Hotar 
repeats on the first day (as Nivid hymn for Heaven and Earth) iheha 
mano though it does not contain the term characteristic of the first day). 

1 See Ait. Brahm. 6, 18. 


2 The so-called Rathantara days of the Dv4dasaha are the first, third and fifth. Sdy 
here remarks that the Pratipad of the Vaigvadeva Sastras is joined to the Rathantara 
Saiman. This is, however, an erroneous statement, as I can prove from the SAma prayoga 
of the’ DvAdaséha (the last sacrifice of this kind has been, in this part of eau 
performed about fifty years ago) which is in my possession. The triplet addressed iG 
Savitar is always (at all Soma sacrifices) the opening of the Vaisvadeva Sastra -on the 
evening libation; but on the first day of the Dv4dasaha, thereis besides the Arbhava 
Pavamana Stotra, only the Yajiia yajiiiya Sima used, the same which is required at the 
evening libation of the Agnistoma. Say. wrote that explanation only to explain the 


term rdthantara. This means only that this is done on the ‘* Rathantara day.’’ The 
Rathantara is on this day required at the midday libation. 
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Tha, 1.2, here, is this world. By doing so, the Ilotar makes tle sacrificers 
enjoy this world. 

The (Nivid) hymn for the Visvedevah is, devdn huve brihach chha- 
vasah svastaye (10, 66). The deities are mentioned in the first pada, 
which is a characteristic of the first day. 

The reason that the Hotar repeats this hymn (as Nivid Sakta) for the 
Visvedevah on the first day, is to make the journey (of the sacrificers) safe, 
because those who hold a session lasting for a year, or who perform the 
Dvadasaha, are going to set out on a long journey. Thus the Hotar makes 
(for them) the journey safe. 

He who has such a knowledge reaches in safety the end of the year, 
as well as those who have a Hotar knowing this and acting accordingly. 

The Partipad of the Agnimaruta Sastra is, vais vanardya prithu- 
pajase (8, 3). The deity (Vaidvanara) [314] is mentioned in the first 
pada, which is a characteristic of the first day. 

The (Nivid) hymn for the Marutas is, pra tvaksasah pra tavasah (1, 
87). It contains the term pra, which is a characteristic of the first 
day. 

He repeats the Jatavedds verse, jdtavedase sunavama (1, 99, 1) before 
(the Jataved4s) hymn. The Jatavedis verse is safe journey. (It is 
repeated) for securing a sale journey. Thus he secures a safe journey 
(for the sacrificer). He who has such a knowledge reaches in safety 
the end of the year. 

The (Nivid) hymn for JatavedAs is, pra tavyastm navyastm (1, 143). 
It contains the term pra, which is a characteristic of the first day. 

The Agnimaruta Sastra (of the first day of the Dv&dasaha) is the 
same as in the Agnistoma®, The creatures live on what is performed 
equally in the sacrifice (ze. in several different kinds of sacrifices). 
Thence the Agnimaruta Sastia (of the first day of the DvAdasdha) is 
identical (with that of the Agnistoma). : 

3i | 
(The Characteristics of the Second Day of the Dvddastha. The Sastras of 
the Morning and Midday Libations. Story of Sarydia, the son of Manu) 

Indra is the leading deity of the second day; the Stoma (required) 
+3 the fifteen-fold (pafichadaéa), the Saman is Bryihat, the metre ts Tris- 
tubh. He who knows what deity, what Stoma, what Saman, what 
metre (are required for the second day) succeeds by it. On the second 
day, neither d nor pra (the characteristics of the first day) are used, but 
stha (derivations from this root) “to stand,” is the characteristic. Other 


7 See 3, 35-38, 


214 


characteristics of the second day are, wrdhva [315] upwards, pratz to- 
wards, antar in, between, vrisan male, vridhan growing, the deities men- 
tioned (by their names) in the second pada, the allusion to the airy 
region, what has the nature of the Brihat SAdman, what has the nature of 
the Tristubh the present, tense’. 

The Ajya (hymn) of the second day is, agnim ditam vrinimahe 
(1, 12); this contains the present tense (in vrintémahe), which is a charac- 
teristic of the second day. 

The pra-uga Sastra is, vdyo ye te sahasrino (2, 41); it contains the 
term vridhan growing, increasing, in the words sutak soma ritd ridha 
(2, 41, 4), which is a characteristic of the second day. 

The Pratipad (beginning) of the Marutvatiya Sastra is, visvdnarasya 
vaspatim (8, 57, 4-6), and its Anuchara (sequel), indra it Somapd (8, 2, 
4-6). They contain the terms vridhan (8, 57, 5) and antar (8, 2, 5), which 
are characteristics of the second day. 

The constant (Indra-Nihava) Pragatha is, indra nedtya edtht. 

The Brahmanaspati Pragatha is, uttistha brahmanaspate , it contains 
the term irdhva up, upwards, (in the word ultistha, 7.e., rise), which is a 
characteristic of the second day. 

The constant Dhayyas are, agnir netd tvam soma kratubhih, pinvanty 
apah. 

The Marutvatiya Pargatha is, brihad indréya gayata (8, 87, 1-2) ; it 
contains the term vridhan increasing, in the word ritarridha. 

The (Nivid) hymn (of the Marutvatiya Sastra) is, indra somam soma 
pate (3, 32); it contains the [816] term vrisan in the word @ vurrgasva 
“ gather strength ” (show yourself as a male 3, 32, 2), which is a charac- 
_ teristic of the second day. 

The Brihat Pristham (7. @., Stotriyam, and Anurfipam) is tvam iddh 
havamahe (6, 46, 1-2) and tvam hyehi cherave (8, 50, 7-8) ; (this is done) 
on the Barhata day,® of which kind the second day is (the use of the Brihat 
pristha), being a characteristic of the second day. 

The constant Dhayyd (of the Niskevalya Sastra) is, yad vdvdna. 

The Sima Pragatha is, ubhayam srinavachcha (8, 50, 1-2); (the term 
ubhayam, 1%. e. both) means, what is today and what was yesterday. It 
belongs to the Brihat Saman, which is a charateristic of the second day. 

The constant Tarksya is, tyam % su vajinam. 


‘The word for “present tense” in the original is kurvat, which is the participle of 
the present tense of the root kri to make. That it cannot have any other meaning, 
undoubtedly’ follows from the application of this term to the hymn aguim dutam vrin 
muhe, in the whole of which there is nowhere any present tense or present participle 
of the root kri, but present tenses of other verbs. 

‘Tho Barhata days are the second, fourth, and sixth. 
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(The Remainder of the Niskevalya Sastra and the Sastras of ihe Evening 
Inbation on the Second Day) 


The (Nivid) hymn (of the Niskevalya Sastra) is, ya ta uttir avamad 
(6, 25); it contains the term vrisan, in the word vrisnydni (6, 25, 3), 
which term is a characteristic of the second day. 


The Pratipad of the Vaisvadeva Sastra is, visvo devasya netus (5, 50, 
1), and tat savitur varenyam (3, 62, 10-11), the Anuchara (sequel) is, @ 
visvadevam satpatim (5, 82, 7-9). It belongs to the Brihat day, and is 
thus a characteristic of the second day (which is a Brihat day). 


The (Nivid) hymn for Savitar is, ud wu Sya devah savita (6, 71); it 
contains the trem “ up upwards ” (in ut), which is a characteristic of the 
second day. 

[317] The Nivid hymn for Dyavaprithivi is, te hi dy@vaprithict (1, 160); 
it contains the term antar, which is a characteristic of the second day. 

The :Nivid) hymn for the Ribhus is, taksan ratham (1, 111), it con- 
tains the term vrisan, in the word vrisanvast, which is a characteristic 
of the second day. 

The (Nivid) hymn for the Visvedevah is, yajfasya yo rathyam (10, 
92); it contains the term vrisé in the words vrzsa_ keiur, which is a 
characteristic of the second day. This hymn is by Saryéta. As the An- 
giras were engaged in a sacrificial session for going to heaven, they be- 
came always confounded (in their recitations) as often as they were going 
to perform the ceremonies of the second day (of the Salaha). Saryata, 
the son of Manu, made them repeat the hymn, yajfasya rathyam on the 
second day, whereupon they got aware of the sacrifice (the sacrificial 
personage), and (by means of it) of the celestial world. The reason that the 
Hotar repeats this hymn on the second day is (to help the sacrificer), to 
get aware of the sacrifice, and consequently to see the celestial world 
(of which he wishes to became an inhabitant). 

The Pratipad (beginning) of the Agnimaruta Sasira is, priksasya 
wrisno (6, 8); it contains the term vrisan, which is a characteristic of the 
second day. 

The (Nivid) hymn for the Marutas in the Agniméruta Sastra is, 
wrisne sardhdya (1, 64) ; it contains the term vrisan, which is a charac- 
teristic of the second day. i 

The constant JAtavedas verse is, Jdtavedase sunavéma. 

The (Nivid) hymn for J Atavedas is yajriena vardhata (2, 2); it con- 
tains the term vridh, which is a charcteristic of the second day. 
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(The Characteristics and Sastras of the Third and Fourth 
Days of the Dvadascha) 
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(The Characteristics of the Third-Day. The Sastras of the M orning 
and Midday Labations) 


The leading deities of the third day are the Visvedevah ; its (leading) 
Stoma is the so-called Saptadaga (seventeen-fold), its Saman the Vairaipam, 
its metre the Jagati. He who knows what deity, what Stoma, what 
Séman, what metre (are required on the third day), becomes successful 
by it. | 

What hymn has a refrain, that is a characteristic of the third day, 
Other characteristics are: asva horse, anta end, repetition, (punardovrittd) 
consonance (in the ending vowels), cohabitation, the term “ covered, closed,” 
(paryasta), the term three, what has the form of anta (end), the mentioning 
of the deity in the last pada, an allusion to that world, the Vairdpam 
Sdman, the Jagati metre, the past tense. 


The Ajya Sastra is, yuksva hi devahiiamdn (8, 64). The gods went 
to heaven by means of the third day. The Asuras (and) Raksas prevented 
them (from entering it). They said (to the Asuras), “Become deformed, 
become deformed ” (viripa) ; when the Asuras were becoming deformed, 
the Devas entered (heaven). This produced the Saman called Vairtipam, 
thence it is called so (from viripa deformed). He who has become 
deformed in consequence of his own guilt, destroys it (his deformity) by 
means Of this knowledge. 


[319] The Asuras persecuted the Devas again, and came into contact 
with them. The Devas turned horses (asva) and kicked them with their 
feet. Thence the horses are called asva (from as to reach). He who 
knows this obtains (asnute) all he desires. Thence the horse is the swiftest 
of animals, because of its kicking with the hind legs. He who has such 
a knowledge destroys the consequences of guilt. This is the reason that 


the Ajya hymn on the third day contains the term aéva horse, which is 
a characteristic of the third day. 
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. The Pra-uga Sastra consists of the following triplets : viyavdydhi vitayé 
(5, 51, 5-7) vayd yahi sivid (8, 26, 23-25), indraé cha viyav esim sutandm 
(5, 51, 6-8), 2 mitre varuné vayam (5, 72, 1-3), abvindveha gackhatam (5, 75, 
¢-9), dyahy adribhih (5, 40, 1-3), sajar devebhir vigvebhir (7, 34, 15-17 ), uta 
nah priyd (6,61 10-12). They are in the Usnih metre, have a refrain 
(samanodarkam), which is a characteristic of the third day. 6 


Tam tam id rdédhase (8, 57, 7-9), traya indrasya Soma (8, 2, 7-9) are 
the beginning and the sequel of the Marutvatiya Sastra, which contain 
the terms, nréd, i.e, consonance (8, 57, 7) and traya, i e., three, which are 
eharacteristics of the third day. Indra nedtya (Val. 5, 5-6) is the constant 
(Indra-Nihava) pragdéthak.’ Prantnam Brahmanaspatir (1, 40, 5-6) is the 
Brahmanaspatya Prag&étha which has a consonance (of vowels), is a charac- 
teristic of the third day. Agnir neta (8, 20, 4), tvarzh Soma kratubhih (1, 91, 
2), and pinvanty apé (1, 64,6) are the immovable Dhayydis. Nakih 
Sudadsé ratham (7, 32, 10) [820] is the Marutvatiya Pragatha, which 
eontains the term prayasta, i.e, covered, closed. Tryaryama& manugo 
devatata (5,29) is the (Nivid) hymn (for the Marutvatiya Shastra) ; it 
contains the term “three.” Yad dyéva indra (8, 59, 5-6), yad indra ydvatas 
(7, 32, 18-19) form the Vairipam Pristham on the third day, whichis 
2 Rathantara day, which is a characteristic of the third day. 


Yad vavdéna (10, 74,6) is the constant DhayyA. By repeating (after 
this Dhayya) : abhi tea stra nonumah (7, 32, 22-23) the Hotar turns back 
the womb (of this day), because this (third) day is, as to its position, a 
Rathantara day which Saman is, therefore, the womb of it. Indra tridhdtu 
saranam (6, 46, 9-10) is the Sama Pragatha; it contains the term “three” 
Gn tridhita). Tyam @ su vajinam (10, 178) is the constant Tarksya. 


yd 
(The Nivid Hymn of the Niskevalya Sastra, and the Sastras 
of the Evening Libation of the Third Day) 

Yo jaté eva prathamé manasvdin (2,12)is the (Nivid) hymn, every 
verse of which ends in the same words (sa jandsa Indrah), which is a 
characteristic of the third day. It contains the words sa jana and fndra. 
If this be recited, then Indra becomes possessd of his Indra (peculiar) 
power. The Séma singers, therefore, say, the Rigvedis (the Hotars) praise 
Indra’s peculiar nature (power, indrasya indriyam}. This hymn is by the 
Risi Gritsamada. By means of it, this Risi obtained Indra’s favour 
San es CaM MRC el TE EOS SEN OUI PS EGA 


1 Sayana explains panarninritam as follows ; yahed eaters, gas Frac ar HERTS Ee, 
This clearly expresses what we call consonance ; the recurrence of the same vowel at 
the endis compared tothe movements of a dancer (ninritiam), 

2 


218 


and conquered the highest world. He who has this knowledge obtains 
Indra’s favour and conquers the highest world. 

Tat Savitur vrintmahe vayam (5, 82, 1-3) and adya nd deva savitah 
(5, 82, 3-5), are the beginning and the [821] sequel of the Vaisvadeva 
Sastra on the third day, which is a Rathantara day. 

Tad devasya Savitur véryam mahad vrinimahe (4, 53, 1) is the (Nivid) 
bymn for Savitar. Because the end (which is aimed at)is a great one 
(mahad); and the third day is also an end. Ghritena dydvd prithivi 
(6, 70) is the (Nivid) hymn for Dyavaprithivi. It contains the words 
ghritasriyd, ghrita priché, ghritavridhé, in which there is a repetition 
(because the word ghrita is three times repeated) and the consonance of 
ihe terminating vowels (because there is three times @ at the end), which 
are characteristics of the third day. - 

Anasvé 746 anabhtgur (4, 86) is the (Nivid) hymn for the Ribhus. 
It contains, in the words rathas trichakrahk, the term “three” (tri), which 
is a characteristic of the third day. : 

Pardvaté ye didhiganta (10, 63) is the (Nivid) hymn for the Visvedevah. 
Because the word anta (the end)is to be found in the word paravatd 
(até in the strong form anté), and the third day is an end (an object). This 
is the Gayasikta, by which Gaya, the son of Plata, obtained the favour 
of the Visvedevih and conquered the highest world. He who has this 
knowledge obtains the favour of the Visvedevah and conquers the highest 
world. 

Vaisvanaréya dhigsandm (3, 2) is the beginning of the Agniméruta 
Sastra, The anta (end) is in disand (but theé is wanting). The third 
day is also an “‘end’’ (to a T’'ryaha or period of three days). 


Dhdérévard maruté (2, 34) is the (Nivid) hymn for the Marutas. Here 

by anta is the plural (most of the nominatives of this verse are in the 
plural) to be understood, because the plural is the end (the last among 
the terminations, following the singular and dual). The third day is 
also the end (of the Tryaha). 
[322] Jdtavedase sunavadma (1, 99, 1) is the constant verse for Jatavedas. 
Tvam agne prathamo angird (1, 31) is the (Nivid) hymn for Jatavedas, 
where each verse begins by the same words (tvam agne), which is a 
characteristic of the third day. By repeating tvam tvam (in every verse) 
the Hotar alludes to the following three days (from the fourth to the seh 
for connecting (both series of three days). Those who, with such a know- 
ledge, repeat (at the end of the last Sastra of the third day a hymn every 
verse of which contains the term tvam) have both series of three days 
performed without interruption and breach. 


3. 
(On the Nyitfkha)y* 


(Say. These periods of three days form part of the Navardtra—unine 
nights included in the Dvadasaha. [828] The first Tryahah or period of 
three days is now explained, and the very same is the first part of the 
pristhyam, comprising six days. Now the middle part of the Navaratra 
(the second three days) are to be explained. 


The Stomas and Chhandas are at an end (t.e., all the Stoma combi- 
nations, and the metres are exhausted) on the third day; that one only 
remains. This “that one’ is the syllable vdéch, which consists of three 
sounds; vach is one syllable, “and (this) syllable consists of three sounds, 
which represent the latter thre days (out of the six’, of which Vach 
(Speech) is one, and Gaus (Cow) is one, and Dyaas (Heaven) is one. 
Therefore, VAch alone is the leading deity of the fourth day. 


On just the fourth day, they make Nydnkha of this syllable by 
pronouncing it with a tremulous voice, increasing and decreasing (divid- 
ing) the tone. It serves for rising the fourth day (to make it particularly 
important). Because the Nydikha is (produces) food, for the singers 
seeking a livelihood wander about, in order to make food grow (by 
their singing for rain). 

By making Nyjffikha on the fourth day, they produce food ; (because 
it is done) for producing food. Thence the fourth day is jdtavat, te., 
productive. Some say, one must make Ny@ikha with.a word comprising 
four sounds; for the animals are fourfooted, in order to obtain cattle. 
Others say, one must make Nyifikha with three sounds. These three 


2The rules for making the Nydiikba are laid dwon in Asval. Sr. S(7, IL), They are 
savas afqagal ayer feetaarttart fnagerd Bere wer StaRereaktrarea- 
SAS elearagaratganey, cs ary qanaefaaara ATA, i.e, “on the fourth day is the 
second sound (syllable) of each of the two first half verses in the beginning of the 
Prataranuvake to be pronounced with Nyd@ikha. (This Nyfiikha is made in the following 
manner). The 6 (in 4pé revatir and ray6) is pronounced thrice with three moras, in the 
high tone (udatta) ; this (6 thus pronounced in the high tone with three moras is each 
time followed by an indefinite number of half os (i.e., the vowel o pronounced very abruptly 
with half a mora only) or by five on ly, the last 6 (with three moras) being, however, 
followed by three half os only ; the first sound is pronounced with some impetus, when 
a syllable is spoken with Nydfikha. 

This description which is quite exact, as Ican assure the reader from my having heard 
the Nyfifika pronouneed by & Srotriya, is itastrated in Asv by several instances. lt 
occurs twice in the first verse of the Prataranuvaka (after the words yajaa rdyas, the 
last Syllable of both peing changed into 6), and once in the Ajva Sukta (gui na 10 21), 
aftor the d of the word ya;fiya, nnd inthe Niskevalya Sastra. The Nyfikha is always 
followed by a pratigara, pronounced by the Adhvaryu, containing also the Nytfkha. 
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one must make Nydiikha with one sound only. SAangalayana, the son 
of Mudgala, a Brabman, said “ The word ‘ Vach’ comprises one syllable 
only; therefore he who makes Nyfifikha by one sound only, does it in 
the right way.” They say, one must make Nydfikha with two sounds for 
[324] obtaining a stand-point, for man has two legs, and the animals have 
four; thus he places the two-footed mam among the four-footed animals. 
Therefore, the Hotar ought to make Nyffikha with two sounds. At the 
beginning, he makes Nyfikha in the morning prayer (Prataranuvaka) ; 
because creatures first eat food with the mouth. In this way, the Hotar 
places the sacrificer with his mouth (ready for eating) towards food. 

In the Ajya Sastra, the Nydfikha is made in the middle ; for, in the 
middle, he makes the creatures fond of food, and he places thus the 
sacrificer in the midst of food. In the midday libation, the Hotar makes 
Nyiiikha at the beginning, because animals eat food with their mouth. 
Thus he places the sacrificer with his mouth towards food. Thus he 
makes Nydiiikha at both the libations (morning and midday) for obtaining 


food. 
4, 


‘(The Characteristics of the Fourth Day. The Sastras of 
the Morning and Midday Libations) 


The leading deity of the fourth day is the Vach. The Stoma is the 
twenty-one-fold, the SAman is Vairéja, the metre is Anustubh. He who 
knows what deity, what Stoma, what Saman, what metre (are required) 
on the fourth day, succeeds through it (the fourth day). The terms 4 
pra are the characteristics of the fourth day. The fourth day has all the 
characteristics of the first, viz., yulkta ratha Giu pd (to drink); the 
mentioning of the deity in first pada, an allusion to this world. Other 
characteristics of the fourth day are the jdta, hava, sukra what has the form 
of speech (the Nyfiikha), what is by Vimada viriphita, what has different 
metres (vichhandas), what is wanting in syllables,and [825] what has an 
excess of them; what refers to Vira4j and to Anustubh ; the tense in 
future (karzsyat). 


Agnim na svavriktibhih (10, 21) is the Ajya hymn of the fourth day. 


It is by the Risi Vimada, whose name is contained in an alliteration in 
it (in vt vo made), and has alliterations, consonances, and assonances 
(viriphitam).° Such a hymn isa characteristic of the fourth day. It con- ’ 

3The word viriphitam has, it appears, been misunderstood by Sayana, who explains it 
by “ nyttiikhita,” i. e,, in which the Nyf@iikha'\is made. It is true, the Nyfiiikha is made 
by the Hotar, when repeating the two Vimada hymns (dgnim na svavriktibhir 10, 21, and 
huha sruta indrah 10,22) on the- morning and midday jof the fourth day (See Asy. 
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sists of eight verses, and is in the Pankti metre; because the sacrifice is 
a Pankti (series of ceremonies); and cattle are of the Pankti nature (7. e., 
they consist of five parts) ; (it is done) for obtaining cattle. 


These eight verses make ten Jagatis,* because [826] this morning 
libation of the middle three days (from the fourth to the sixth) belongs to 
the Jagat (2. e., Jagati) This (the connection of the Jagati with the 
morning libation) is a characteristic of the fourth day. 


These eight verses comprise ten Anustubhs; for this is the Anus- 


tubh day, in the application of which metre one of the characteristics of 
the fourth day consists. 


These eight verses contain twenty Gayatris; for this day is, again, 
a day of commencement (like the first, where Géyatriis the metre). Ir 
this consists a characteristic of the fourth day. 


Although this hymn is neither accompanied by the chants of the 
Sama singers, nor by the recitations of the Hotri priests, the sacrifice 
does not lose its essence by it, but the sacrificial personage is even 
actually present (in it); thence it serves as the Ajya Sastra of the 
fourth day. They thus develop (stretch) out (of the form of) the sacrifice 
(contained in this hymn), the sacrifice (7. ¢, this hymn is the external 
shape, in the boundary of which the sacrifice—conceived as a being— 
extends and thrives), and obtain (through the medium of this hymn) 
the Vach again. (This is done) for establihshing a connection (between 
the several periods of three days. Those who have such a knowledge move 
continually within the closely connected and uninterrupted periods of 
three days (required for having success in the sacrifice). 


Sr.S. 7,11). But the term ny#ikha being perfectly known to the author of our Brahmanam, 
and its application even being accurately described by him (in 5,2), it is surprising 
only why he should call this peculiar way of lengthening the syllable 6 (m) in the midst 
of a verse, here viriphita. Besides, the Nyfiikha does not take place in the Vimada hymn 
only, but in the beginning verses, the Prataranuvika of which verse is by the Sidra Rigi 
Kavasa Ailisa. Viriphita must refer to some peculiarities which lie in the two hymns 
alluded to. On reference to them, every one will observe that in the first of them, each 
verse concludes with the word vivakgase, and contains the words vi vo made, which are an 
allusion to the name of the Risi Vimada, who is therefore also called ziriphita ;in the 
second, there occurs in the two first verses in the same place (in the commencement of 
the second pada) the term adya, and at the end of several padas in the following verses, 
the word vajrivah. These repetitions of the same words, generally commencing with 
ya, vi, vo is, no doubt, the proper meaning of the term “ viriphitam,” as understood by 
the author of our Brahmanam. ae 

4. This is brought about by repeating thrice the first and last verses, The pankti con- 
sists of 41 syllables, In this way of computation, one obtains 480 syllables, just as many 
as 10 Jagatis comprise (Say.) lf they are divided by 32 (the number of syllables for the 
Anustubh metre), then we obtain 15 Anustubhs, and if divided by 24, 20 Gayatris. 
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The Pra-uga Sastra, which is in the Anustubh metre, is composed: 
of the following verses: Vdyé sukro (4, £7, 1), vehe hotra avita (4, 48, 1) 
vayd gatam harindm (4, 48, 5), indras cha vayav esdm (4, 48 2-£), a chikitdna 
sukrata (5, 66, 1-3), & no visvddhir ttibhih (7, 24, 4-6), tyam u vo aprah- 
anam (6, 44, 4-6), apa tyam vrijinam ripum (6, 51, 13-15) ambitame 
naditame (2, 41, 1-3). In them, there occur the words, [827] 4 pra, and 
gukra, which are characteristics of the fourth day. 

Tam tva yajitebhir tmahe (8, 57. 10) is the beginning (pratepad) of the 
Marutvatiya Sastra. The word 4mahe “ we ask for” in this verse, means 
that this day’s work is to be made long (in consequence of the multitude 
of rites) as it were (just as one hasto waiv long before a request is 
acceded to). This is a characteristic of the fourth day (for it indicates 
the multitude of its rites). 

The verses, Idam vaso sutam andhah (8, 2, 1-2), Indra nedtya (Val 
5. 5-6), prditu Brahmanaspatir (1,4, 34), Agnir neté (8, 20, 4), tvarr Soma 
kratubhih (1, 91, 2), penvanty apéd (1, 64, 6), pra va indrdya brihate (8, 78, 
3), which form part of the Marutvatiya Sastra of the first day, are also re- 
quired for the fourth day, and are a characteristic of it. Srudhi havam mé 
risanya {2, 11, 1) is the hymn which contains the word hava (call), being 
a characteristic of the fourth day. In the hymn Marutvdin Indra vris- 
abhé (3, 47), there is, in its last quarter (47, 5), in the word huvema, the 
root hu perceptible, which is a characteristic of the fourth day. This 

hymn isin the Tristubh metre. 

By means of the padas of this hymn which stand firm, the Hotar keeps 
the libation lest it fall from its proper place (it should be kept in its proper 
place, like a piece in machinery). Imam nu méyinam huva (8, 65, 13) 
is the setting (parydsa), containing the word huva, which is a characteristic 
of the fourth day. The verses (of this hymn) are in the Gayatri metre, 
for the Gayatri verses are the leaders of the midday libation in these latter 
three days. That metre is the leading one in which the Nivid is placed ; 
therefore one puts in (these) Gayatri verses the Nivid. 

Piba Somam Indra mandatu (7, 22, 1-2) and srudht- havam vipipa- 
nasyadrer (7, 22,:4-5) is the Vairaéja Pristham of the Brihat days, to 
which the fourth day belongs. [828] This (reference to the Brihat) is 
a characteristic of the fourth day. 

Yad vdvana (10, 74, 6) is the immovable Dhayya. 

Tram iddhi havdmahe (6, 46,1) forms the womb (central verse) to 
which the Hotar brings (all) back, after the Dhayya has been recited ; 
for this isa Brihat Sama day, according to its position (thence the 

* Pragatha, constituting the text of the Biihat Séman, 18 its womb), 
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Toam Indra pratirtigu (8, 88, 5) is the Sama Pragatha ; (the third 
pada) asastihé janitd contains the term “ jata,” which isa characteristic 
of the fourth day. Tyam 2 gu vajinam (10, 178) is the immovable 
Tarksya. 

5. 
(The Remainder of the Niskevalya Sasira, and the 
Sastras of the Evening Libation) 

Kuha sruta indrak (10, 22) is the Vimada hymn, with alliterations, 
assonances, and consonances, by the Risi whose (name} is contained in 
an alliteration (vi vo made in 10, 21 being taken as equal to vimada). 
This is one of the characteristics of the fourth day. The hymn yudhmasya 
te wrisabhasya (3, 46) contains (in the fourth verse) the word janusé 
(from the root jan “ to be born ”), which is a characteristic of the fourth 
day. It is in the Tristubh metre. By means of the padas of this 
hymn which stand firm, the Hotar keeps the libation, lest it fall from 
its proper place. 

Tyam uvah satrasdham (8, 81) is the setting. Its words, visvisu girsv 
ayatam, indicate that this day’s work is to be made long, as it were, which 
as one of the characteristics of the fourth day. They are in the Gé&yatri 
metre ; the Gayatris are the leaders of the midday libation in these three 
(latter) days. 

[329] The Nivid is to be put in that metre which leads (the day) ; 
therefore they put the Nivid in the Gayatris. Vzavd devasya netus (5, 
50, 1), tat savitur varenyam (3, 62, 10-18), A visvadevam saptatim (5, 82, 
7-9), are the beginning and sequel of the Vaigvadeva Sastra on the 
fourth day, which is a Brihat day, being one of the characteristics of 
the fourth day. A devd yétu (7, 45) is the (Nivid) hymn for Savitar ; 
it contains the term @, which is a characteristic of the fourth day. . 

Pra dyadva yajidth prithivi (7, 53) is the (Nivid) hymn for Dyava- 
prithivi ; it contains the term pra, which isa characteristic of the fourth 
day. Pra ribhubhyéd dtttam iva vicham isya (4, 33) isthe (Nivid) hymn 
for the Ribhus; it contains the words pra and vacham isya, which are 
characteristics of the fourth day. Pra sukrditu devimanisd (7, 34) is 
the (Nivid) hymn for the Visvedevah; it contains the terms pra and 
sukra, which are characteristics of the fourth day. It has different metres, 
such as consist of two padas, and such as consist of four padas. This 
is a characteristic of the fourth day. 

Vaisvdnarasya sumatdu syéma (1, 98) is the beginning of the Agni- 
maruta Sastra; it contains the term jata, which is a characteristic of 
the fourth day. Ka 4m vyakta (7, 56) is the (Nivid) hymn for the Marutas. 
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(In the third pada of its first verse) there are the words, nakir hy esdm 
jantnsi veda, which contain the root jan to be born (in jandnsi), which 
is a characteristic of the fourth day. The verses of this hymn are in 
unequal metres; some have two padas, some four. This constitutes a 
characteristic of the fourth day. 

Jaétavedase sunavéma somam (1, 99,1) is the immovable J&étavedas 
verse. Agnim naré didhitibir (7, 1)is the (Nivid) hymn for JAtavedas ; 
it contains the term janayanta, which is a characteristic of the fourth 
[330] day. Its meters are unequal; there are in it Virdjas and Tris- 
tubhs. This constitutes a characteristic of the fourth day. 


SECOND CHAPTER. 


(The Characteristics and Sastras of the Fifth and 
Sixth Days of the Dvddaséha) 
6 
The Characteristics of the Fifth day. The Sastras 
of the Morning and Midday Libations) 

The leading deity of the fifth day is Gdus (the cow). Its Stoma is the 
Trinava (twenty-seven-fold), the S&man is the Sakvaram, the metre is 
Patkti. He who knows what deity, what Stoma, what Saiman, what 
metre (are required on this day), succeeds by it. What is not 4 and 
not pra, what is fixed (standing), that is a characteristic of the fifth 
day. Besides, the characteristics of the second day re-occur in the fifth, _. 
such as utrdhva, pratt, antar, vrisan, vridhan: the mentioning of the 
deity in the middle pada, an allusion tothe airy region. (In addition 
to these, there are the following peculiar characteristics), dugdha, (duh to 
milk) udha (udder), dhenu (cow) prigni (cloud, cow) mad (drunk), the 
animal form, an increase (adhydsahk),' for the animals differ in size, as 
it were, one being smaller or bigger than the other.” This (fifth) day 
is jdgatam, i.¢., it refers to the movable (jagat) things (or the Jagati 
metre), for [834] the animals are movable ; it is bérhatam, for the animals 
have reference to the Brihati metre ; it is pdfiktam, for the animals refer 
to the Pafikti metre; it is wdmam, z.e., left, because the animals are of 

this quality.* It is havigmat, 7.e., having offerings ; because the animals 
1The Pusu is considered to have five feet, the mouth being reckoned as the fifth. Say 
2The original vikgudrd iva hi pagavd cannot be literally translated. I therefore must 
content myself with a paraphrase, based chiefly on S4yana 3 ksudra means small, low ; and 
vi expresses “ different, manifold,” 
*Séy. interprets the word vdma here differently. He takes it to mean “lowely, beautiful.” 


This, he says, refers to the song (what song, he does not specify) which is pleasing to hear 
on account of its sweet tones and sounds ; or to the beautiful view which animals, suck 
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rik an offering (serve as an offering); it is vapugmal, .é, having a 
ody ; for the animals have a body ; it is éékvaram panktam, and has the 
present tense, just as the second day. 


Imam % suvo atithim (6, 15) is the Ajya Sastra. Itisin the Jagati 
metre with additional other metres (such as Sakvari, Atid akvari, &c.) ; 
this is the animal characteristic of the fifth day. 


The ‘Pra-uga Sastra of the fifth day, which is in the Brihati metre, 
consists of the following verses: A no yajitam divisprisam (8, 90, 9-10), 
ad no vayo (8, 46, 25), rathena prithapd jasé (4, 46, 5-7) bahavah sitrachak- 
sasd (7, 66, 10-12), ima u vim divistaya (7, 74, 1-3), piba sutasya rasind 
(8, 3, 1-3), devam devam vo vase deram (8, 27, 13-15) brihkad ui giyise 
vacha ( 7, 96, 1-3). 


In the verse yat pdfichajanyayaviésd (8, 52, 7), which is the beginuing 
of the Marutvatiya Sastra, there is the word panchajanyaya (consisting 
of five families) which (five) is a characteristic of the fifth day (it being 
pankta, 2. e., five-fold.) 

Indra it somapa ekah (8, 2, 4), Indra nedtya ediht (Val. 5, 5), uttistha 
Brahmanaspate (1, 40, 1), Agnir netd (3, 20, 1), tram soma kratubhih (1, 91, 
2), [882] penvanty apd (1, 64, 6), brikad Indrdya gdéyata (8, 78, 1)is the 
extension (of the Marutvatiya Sastra) of the fifth day, which is identical 
with that of the second day. 


Avitést sunvaté (8, 36)is a hymn whieh contains the word mad “to 
be drunk.” ‘There are (in the first verse) five padas, which isin the Pankti 
metre, all these are characteristics of the fifth day. Jtth@hit soma in mada 
(1, 80) is another hymn in the Pahkti metre, consisting of five padas 
which contains the word mad also. 


The hymn Indra piba tubnyam suto madéya (6, 40), composed in the 
Tristubh metre, contains the word mad also. By means of this pada 
which remained firm, the Hotar keeps the Hbation in its proper place, 
preventing it from slipping down. The triplet marutvam indra midhva 
(8, 65, 7-9) is the setting containing neither the word @ nor pra which is a 
characteristic of the fifth day. These verses are in the Gyatri metre, which 
lead the midday libation of the three days’ sacrifice. The Nivid is placed 
in that metre whieh is the leading one. Therefore the Hotar places 
the Nivid in (these) Gayatris. 
as cows, horses, &c., represent to the eye of the spectator. But these explanations have 
no sense at all, and appear to be mere guesses. I think it better to take the word in 
the meaning “left ” according to which the animals are the “left part” in creation, opposed 


to men and gods who represent the right. 
% 
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(On the Sdékvara Sdman and the Mahanamnis. 
The Niskevalya Sastra.) 


On the fifth day, which isa Rathantara day, the Sama singers chant 

the MahAnamni verses‘ according to the Sakvara tune ; this is a charac- 
teristic of the fifth day. Indra (having had once a desire of becoming 
great), made himself great by means of these verses; therefore they are 
called Mahandmnt. These worlds (also) are Mahanamnis, for they are 
great. 
[333] Prajapati had, when he created the universe, the power (of making 
all) this and everything. The power possessed by Prajaépati to make 
all this and everything when creating these worlds, became the Sakvari 
verses. ‘Thence they are called Sakvaris (from éaknoti, he has the power’. 
He (Prajapati) made them (these Mahanamnis) to extend beyond the 
frontiers, All that he created as extending beyond the frontiers, turned 
cords (sima). Thence comes the word stman, from soma a cord. 

The verses Svuddor ztthd vistivato (1, 84, 10), wpa no haribhih sutam 
(8, 82, 31), indram visvd avtvpidhann (1, 111, 1), are the Anuriipa (of 
the Niskevalya Sastra); they contain the words vrisan, prigni, mad, 
eridhan, which are characteristics of the fifth day. Yad vavdna (10, 74, 6) 
is the immovable Dhayya. By repeating Abhi tvd stra nonumo after the 
Dhayya, the Hotar returns to the womb of the Rathantaram (as the receptacle 
of all ceremonies), this (fifth) day being a Rathantara day by its position. 
Mé su tvd vaghatas chana (7, 32, 1-2) is the Sama Pragatha with an addi- 
tional foot, having the animal form (five parts), which is a characteristic 
of the fifth day. Tyam # su vajinam is the immovable Tarksya. 

8. 
(The Remainder of the Niskevalya Sastra. The 
Sastras of the Evening Libation.) 


The hymn, predam brahma (8, 37) is in the Pahkti metre, comprising 
five padas. The hymn, Indro madéya vdvridha (1, 81) is in the Pankti 
metre, consisting of five padas, and containing the term “mad.” By 
means of the hymn Satré maddsas tava (6, 86, 1) which contains the term, 
“mad” also, and is in the Tristubh metre, the Hotar keeps through 
its padas which remain firm, the libation in its proper place, [834] 
thus preventing it from falling down. The triplet, tam Indram vajay- 
amasi (8, 82, 7-9) is the setting (parydsa). (Its third pada) sa vrisd vris- 
abho bhuvat, contains the animal from (there is the word vrisan, Z - 


* These are vidd maghavan, Bee 4, 4. 
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male, init). Itisin the Gayarti metre, for the Gayatris are the leading 
metres at the midday libation in this Tryaha (the three days from the 
fourth to the sixth). The Nivid is placed in that metre which is the 
leading. Therefore the Hotar places the Nivid in (these) Gayatris. 

The verses, tat savitur vrinimahe (5, 82, 1-3) adyd no deva savitar (5, 
82, 13-15), are the beginning and sequel of the Vaidvadeva Sastra on 
the Rathantara day, of which the fifth is one. Udu sya derah savitd 
damtnd (6, 71, 4-6) is the (Nivid) hymn for Savitar. In it there is the 
word vdmam (in the last pada), i.e, left, which is a characteristic of the 
animal form. In the Dyavdaprithivi hymn, mahé dydvadprithivt (4, 56) 
the words ruvad dholsd (in the last pada) contain the animal form (be- 
cause the word dhoksa, from the root duh, to milk, is in it). 

Ribhur vibhed vaya (4, 34) is the Ribhu hymn. Because the auimals 
are vajah, t. €., property, booty, which (véjak) isan animal form. Stuse 
janam suvratam navyasibhir (6, 49,1)isa hymn (in the Tristubh metre) 
with an additional pada (in the last verse, which is in the Sakvari, instead 
of in the Tristubh metre). This is the animal form (animals being 
supposed to have five feet instead of four, the mouth being counted as 
the fifth) which is a characteristic of the fifth day. Havis pinitam ajaram 
(10, 88, 1) is the beginning of the Agnimaruta Sastra. It contains the 
word havis, 2. e., offering, which is a characteristic of the fifth day. Vapur 
na tachchikitusé (6, 66) is the (Nivid) hymn for the Marutas, which con- 
tains the word vapus, 2. e., from. Jédtavedase sunavaéma is the invariable 
Dhayya. Agner hota [885] grihapatik (6,15, 18) is the (Nivid) hymn 
for Jatavedas, with an additional pada (at the end) ; this is the animal 
form, which is a characteristic of the fifth day. 

9. 
(On the Rituydjas of the Sixth Day.) 

The sixth day is deva ksgetra, i. e, the field of the gods. Those who 
enter on the sixth day, enter the field of the gods who do not live to- 
gether, but each in his own house. They say, No Ritu (season) lives 
in the house of another Ritu. Therefore the priests perform the Ritu- 
yajas (offerings to the Ritus), each for himself, without appointing 
another one to do it for them. Thus the priests prepare all the Ritus 

‘This réfers to the circumstance that at the common Soma sacrifices, such as the 
Agnistoma, the Rituyaja mantra for the Adhvaryu and the sacrificer are repeated by the 
Hotar, and not by the Adhvaryu’and the sacrificer themselves. But at a Sattra, to which 
elass of sacrifices the Dvadasaha belongs, this is not allowed ; each must act for himself, 


each member of the body of priests who are performing a Sattra, being alternately priest 
and sacrificer. The Rituydéja mantras for the Adhvaryu and sacrificer are the eleventh 


and twelfth in order. Sce the note on page 136-36. 
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without foregoing such or such one (and make them fit for their own use), 
that the whole assemblage enjoys happiness, each in his own place. 
They say, No order for making the Ritu offering is required, nor is the 
formula ‘‘ vdéusat” to be repeated. Because tbe order given (by the Maitra- 
varuna), for the Ritu offerings are the Vach, who is wearied on the sixth 
day. When they would give the order (for repeating the Yajyas) for the 
Ritu offerings, and call “vdusat,” then they would have Vach wearied, 
tired, sinking under her load® (the number of mantras recited on the 
previous days) and faltering in her [886] voice.” But if the priests do not 
repeat the order for the Ritu offerings, nor repeat vdusat after the Yajyas, 
then they fall from the line of the sacrifice which should not be broken 
and (consequently they fall) from the sacrifice, from the prana (breath), 
Prajapati and cattle, and will (henceforth) walk crooked. Therefore the 
order (praiga) to repeat the mantras, as well as the Yajya verse (at the 
end of which the Vagatkara occurs) should be preceded by a Rik verse.°® 
Thus they will not have the Vach wearied, tried, sinking beneath her load, 
faltering in her voice, nor will they fall from the line of sacrifice which 
should not be broken, nor from the sacrifice, nor from the prana, nor from 
Prajapati, nor from the cattle, nor walk crooked. 
40. : 
(On the Nature and Meaning of the Paruchhepa Verses.) 

They place at the two first libations a Paruchhepa verse (one seen by the 
Risi Paruchhepa) before each of the Yajyas, which are repeated by the 
seven Hotars in their order (the so-called prasthitas).° The name of their 
metre is Rohita. By means of it Indra ascended the seven heavens, 
Thus he who has this knowledge ascends the seven heavens. They say, 
Verses which consist-of five padas (steps) are a characteristic of the fifth 
day, and such ones as consist of six padas are fit for the sixth day, why 
then are metres of seven padas (as the Rohita is) [837] recited on the 
sixth day ? (The reason is) By six steps the sixth day is reached ; but by 
cutting off, as it were, the seventh day (by taking it single) they settle 
with the seventh step down (in heaven after having reached it by six), 
Thus they regain the Vach for the connection (of the whole). Those who 


are possessed of such a knowledge have the three days connected and un- 
broken. 


° Biknavaht ; rikna=bhagna, broken, stands, as Say. observes, instead of urikna, 
* Vaharévini. 
* The verse to be prefixed to the Praiga and YAjya is tubhyam hinvaénd (2, 36, 1), 


* Previous to the recital of every Ya4j . 
: } Jy4, one of the Paruchhepa verses is tob 
repeated, These are, vrisann indra vrisa pandea ¢ P oor ene 
indra suvdnam(1, 180, 2-10). Wa pandsa indavak (1,189, 6-11) and pibd somam 
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41. 
(On the Origin of the Paruchhepa Verses.) 


The Devas and Asuras waged war in these worlds. The Devas turned 
the Asuras by means of the sixth day’s ceremonies out of these worlds. 
The Asuras seized all things which they could grasp, took them and threw 
them into the sea. The Devas following them behind?® seized by means 
of this metre (of the Paruchhepa verses which have seven padas) all they 
(the Asuras) had grasped. Just this pada, viz., the additional pada (the 
seventh in the Paruchhepa verses) became a hook for the purpose of 
gathering the treasures (thrown into the sea by the Asuras). Therefore 


he who has this knowledge, deprives his enemy of his fortune and turns 
him out of all these worlds. 


12. 
(The Characteristics of the Sixth Day. The Sastras of the Morning and 
Midday Libations.) 


Heaven (Dydus) is the leading deity of the sixth day. The Stoma is 
the thirty-three-fold, the Saman is Raivatam, Atichhandas the metre. 
What has the same end (refrain) is a characteristic of the sixth day. [888] 
The sixth day has the same characteristics as the third, viz. the words, 
asva, anta, end, repetition, consonance, cohabitation, paryasta (set), three, 
what has the form of ania; the mentioning of the deity in the last pada, 
an allusion to that world (heaven). The peculiar characteristics of the 
sixth day aré, the Paruchhepa hymns comprising seven padas, the 
Narasamsam, the Ndbhdnedistham, the Raivatam the Atichhanddéh, and 
the past tense. 

Ayam jayata manuso dhartmani (1,128) is the Ajya Sastra, which 
is a Paruchhepa hymn, an Atichhandah (a metre exceeding the normal 
measure) comprising seven padas, which is a characteristic of the sixth 
day. 

The Pra-uga Sastra consists of the following verses, which all are 
Paruchhepa, and Atichhandah, comprising seven padas: stirnam barhir 
up no yaht vitaye (1, 135, 1-3), @ vim ratho niyuivan (1, 135, 4-6); 
susuma yatam adribhir (1, 137, 1-3); yuvdm stomebhir devayanto (1, 139, 
4-6); avar maha (1, 133, 6-7); astu srdusal (1, 189, 1); 0 su no agne 
srinuht team itd (1, 139, 7); ye devaso divy ek@dasa (1,139, 11); zyam 
adaddd rabhasam (6, 61, 1-3). 

Sa ptirvyd mahdndm (8, 52, 1-3) is the beginning of the Marutvatiya 
Sastra, -because mahan is a word in anta (acc. mahdntam), and anta, 2. é., 


10 Anuhdya=pristhato gatud 8, 
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end, is a characteristic of the sixth day, being the end (the last of the 
second series of three days). The verses, T’raya indrasya Soma (8, 2, 7-9) ; 
Indra nedtya ediht (V4l. 5, 5-6) ; pra ninam Brahmanaspatir (1, 40, 5-6) ; 
Agnir neta (3, 20, 4); toam Soma kratubhah (1, 91,2), pinvanty apé (1, 64, 6); 
and nakih suddsé ratham are the extension (@tdnah of the Marutvatiya 
Sastra) and identical with those of the third day. 

Yam tvam ratham indra medhasdtaye (1, 129) is a Paruchhepa hymn 
in the Atichhandah metre, consisting [889] of seven padas. Sa yo vrisd 
vrisnyedhth (1, 100) is the hymn whose verses have the same refrain’? 
(samdnodarka). Indra Marutvd tha pahi (3, 51,7) is the hymn,*’ which 
contains an anta, (a participle of present tense form in ant, or its equiva- 
lent) in the words (verse 9), tebhih sdkam pibatu vritrakhddah ; because 
vritrakhédé (édé being taken as equivalent to anta) is the anta, and the 
sixth day is the end (anta) By means of this hymn, which is in the 
Tristubh metre, the Hotar keeps through its padas which remain firm, 
the libation in its proper place, preventing it from falling. Ayam ha yena 
(10, 65, 4-6) is the triplet which serves as a setting, for in its words, svar 
marutvata jitam, there is an anta, jita isan anta."* These verses are in 
the GAyatri metre; the Gdyatris are the leading metres at the midday 
libation during these three days. The Nivid is putin the leading metre; 
thence the Hotar puts the Nivid in the Gayatri metre. 

The verses, revatir na sadhamdde (1, 30, 13-15), and revdn id (8, 2, 
18-15), form the Raivata Pristha (the Raivaita Sdma), which is used on 
a Brihat day, to which the sixth day belongs. The verse yad vévdna is the 
invariable Dhayya. By “ tvdin addhi havdmahé ” (6, 46, 1-2) which follows 
the Dhayya, the Hotar returns all to the womb of the Byihat Sama; for 
this is a Brihat day according to its position. Indram id devatataya (8, 

3,5-6) is the Sima Pragitha which has the characteristic of ninrita 
(has aconsonance)." Tyam @ su vdjinam is the invariable Tarksya. 
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[340] (The Remainder of the Niskevalya Sastra andthe Sastras o f the 
Hvening Libation.) | 
Eindra ydhy upa nak (1, 130) is the Paruchhepa hymn, in the Atichhan- 
dah metre, comprising seven padas. Pra gha nvasya (2,15) is the hymn 
whose several verses have the same refrain.!® In the hymn abhiur eko 


i This is Marutvdn no bhavaty indra ati. 

‘7 In the present state of the Samhita it is incorporated with another one. 

1° This appears to be an error, the form antis to be sought in marutvatd, 

** Because in every pada there is the word Indra, the repetition of which resembles 
the sounding of a bell metal instrument.—~ Séy. 

* This is mada indra chakara. : 


2ot 
rayipate (6, 31), the words occur (verse 5) ralham dtistha tuevinrimna 
 bhimam ; in it the word sthé “to stand, ” marks an end (standing being the 
end of going) which is a characteristic of the sixth day. By means of this 
hymn, which is in the Tristubh metre, the Hotar keeps, through its padas 
which remain firm, the libation in its proper place, preventing it from 
falling. Upa no haribhih stutam (8, 82, 31-33) is the setting which has the 
Same refrain. It ig in the Gayatri metre, which is the leading one of the 
midday libation of the three (latter) days. Therefore the Nivid is to be 
placed in it. Abhi taym deram Savitaéram (Vaj. Samhh. 4, 25) is the 
beginning of the Vaisvadeva Sastra, in the Atichhanda metre. Tat Savitur 
varenyam (3, 62, 10-11) and dosé agdt from the sequel, because gata, 7.e., 
gone, signifies an end, which is a characteristic of the sixth day. 

Ud u sya devah savita saviya (2, 38) is the (Nivid) hymn for Savitar ; the 
words therein, sasvattamam tadapa vahnir asthét, contain an anta, for sthita, 
2.¢,, standing is an anta. 

Katara pitrvd (1,185, 1) is the (Nivid) bymn for DyAvaprithivi, whose 
verses have the same refrain.1® 

Kim wu gresthak kim yavisthd (1, 161) and upa no vajé adhvaram 
ribhuksa (4, 37) form the Arbhavam [344] Narégarmbgam hymns, in which 
the term “three” occurs, being a characteristic of the third day. 

The two hymns Idam itthd rdudram (10, 61), and ye yajiiena daksi- 
nay@ samakta (10, 62) form the Vaigsvadeva (NAbhAnedistha) hymus. 

14. 
(The Story of Nabhdnedistha, the son of Manu.) 

He recites the N&abhanedistham. Nabhanedistha was a son of Manu, 
who was given to the sacred study (after his investiture in the house of 
his Guru); *’ his brothers deprived him of his share in the paternal pro- 
perty. He went (to them) and said, “‘ What portion is left tome?” They 
answered, “‘ Go to the adjudicator 7° and arbitrator.’’ By “‘ adjudicator 
and arbitrator’ they meant their father. He went to his father and said, 
‘‘ They have divided the property including my share among themselves.” 
The father answered, ‘‘ My dear son, do not mind that. There are the 
Angirasah just engaged in holding their sacrificial session (Sattra) for 
going to heaven. As often as they commence the ceremonies of the sixth 
day, they are puzzled (frustrated in their design). Let them recite on the 
sixth day those two hymns (abovementioned, Rigveda 10, 61-62), then they 
will give thee the sum of a thousand which is contributed by all the. 


1° This is dydvud raksatam prithivi no abhvat. 
17 This is the meaning of the term brahmachuryam vasantam. 


1 Nistava. 
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sacrificers who participate in the sacrificial session, *” when they go to 
heaven.” He said, “ Well, let it be so.’ He then went to them, 
saying, “‘ Receive me, the son of Manu, among you, O ye wise!’? They 
said, “ What dost thou wish, that thou speakest thus?”? He answered, 
[342] “I will show you how to perform the sixth day, then give me the 
reward for the sacrificial session of a thousand (cows or other valuables), 
when you go up to heaven.” ‘They said, “ Well, let it be so.” He made 
them recite on the sixth day those two hymns; then they became aware 
of the Yajfia (the sacrifice regarded asa person, leading to heaven), and 
of the heaven-world. Therefore the Hotar recites those two hymrs on 
the sixth day, in order that the sacrificer might hecome aware of the 
sacrifice, and to have subsequently pointed out the heaven-world. When 
they were going up, they said, “This thousand, O Brahmana, belongs to 
thee.” When he was putting all together (the thousand pieces), a man 
clothed in a blackish (dirty) dress °° alighted and approaching him, said, 
‘‘ This is mine ; I have left it here.” He answered, “ The Angirasah have 
given itto me,” The man said “ Then it belongs to either of us, thy 
father may decide.” He went to his father. He asked him, “ Have they 
not, my dear son, given you (the reward) ?”’ Hesaid, “ They have given 
me; but a man clothed ina blackish dress alighted, and approaching me 
said, ‘Thisis mine, I have left it here.’ So saying, he took it.” The 
father said, “It is his, my dear son! but he will give it to thee.” He 
went back to him, and said, “ Sir, this belongs only to you ; so says my 
father.”’ He said, “I give it to thee, because you have spoken the truth, (2.¢., 
acknowledged that it 1s my property).” Therefore a man who is learned 
must speak only the truth. This is the mantra of ‘‘ the thousand gifts,” the 
Nabhanedistha hymn. Upon that man who has this knowledge, a thousand 
gifts shower, and he getsa glimpse of heaven by means of the sixth day. 


15. 


[843] On the auxiliary Sastras at the Evening Libation, Ndbhdnedistha, 
Valakhilyd, the Suktrts Hymn, Vrisdkapi, and Hvaydmarut. The Agnt- 
maruta Sastra of the Sixth Day. (See 6, 27-80.) 


The Hotar ought to repeat those Sastras which are called the 
accompaniments (of the others on the sixth day), viz., the Nabhdnedis- 
tham, V4lakhilya, VrisAkapi and Evay4maruta only as auxilaries 


(to the Vaidvadeva-Sastra). If the Hotar foregoes only one of them, 
ea ame aed indy eae eT REPRISE tee een ee 
*® This is the translation of sattra-parivesanam. 
* Say. says that according to another Sakha, this man is Rudra, the master of cattle. 
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(these additional Sastras\, the sacrificer will lose something. If he 
_foregoes the Nabhanedistham, then the sacrificer will lose his semen ‘ 
if he foregoes the Valakhilyas, then the sacrificer will lose his breath ; 
if he foregoes the Vrisdkapi, the sacrificer will lose his soul; and 
if he foregoes the Evayamarutam, then he will turn the sacrificer 
out of his divine and human position. By means of the Nabhdnedis- 
tham, he (the priest) poured the semen into the sacrificer ; by means of the 
Valakhilya verses, he transformed them (to make an embryo’. By means 
of the hymn *! by Sukirt?, the son of Kaksivat, he made the womb 
set forth the child, because therein (in the first verse is said), “Let us 
rejoice in thy shelter, Indra! (just as people find pleasure in a large 
commodious room).’’ Thence the child (garbha), though being larger, does 
not damage the womb which is (much)smaller. Ifthe womb is pre- 
pared by (this) sacred hymn (Brahma, the Sukirti hymn), then the 
Hotar imparts to the sarcificer the faculty of walking by means of the 
Evayémaruta hymn (5, 87). If he has done all required for making 
the sacrificer walk, then he walks (he has obtained the faculty of 
walking). 


Ahascha krisnam ahar arjunam (6, 9, 1-33) is the beginning of the 
Agnimaruta Sastra, because ahas [844] is a repetition, and a consonance, 
which is a characteristic of the sixth day. AMadhvo vo néma mérutam 
yajatré (7, 57) is the Maruta hymn. Here is the plural (because the 
Marutas are many) to be urged ; because the plural is an anta, and this 
is a characteristic of the sixth day. 


Jdtavedase sunavama (1, 99, 1), is the invariable Jatavedas verse. Sa 
pratnath4 sahasé (1,96, 1) is the (Nivid) hymn for Jatavedis, whose 
verses have the same refrain, which is a characteristic of the sixth day. 

The priest, apprehending the anta, 2. e., ends of the sacrifice, might fall 
down, keeps them up by repeating twice the word dhdrayan,” we, 
they may hold, just as one ties and unties successively the ends of a 
cord, ?* or just as one (a tanner) is driving in the end ofa (wetted) skin 
a peg, in order to keep it (expanded). It is done to keep the sacrifice 
uninterrupted Those who have such a knowledge have the three days 
continuous and unbroken (undisturbed). ai 


21 Ana prdcha Indra (10, 132). 
22 {t is in the last pada of all verses of this hymn, 
23 In order to make of them a large ring. 

4 
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THIRD CHAPTER. 
(The Characteristics and Sastras of the Seventh and Eighth Days.) 


is. 
(Lhe Characteristics of the Seventh Day. The Sastras of the Morning 
and Midday Libation.) 


The terms @ and pra are the characteristics of the seventh day. The 
seventh day is just like the first, ywkta, ratha, dsu, piba, the deity 
mentioned in the first pada, the allusion to this world (earth,) jdta, 
anirukta, karisyat (future), these are the characteristics of the seventh 
day. 

[845] Samudrdd drmim (10,123, 2) is the Ajya hymn. Here ig 
something hidden (antruktam, 2.e¢, not explicitly stated) which is a 
characteristic of the seventh day. In the sea (Samudra) is Vach; because 
neither the sea becomes (ever) extinct, nor Vach. Thence this (hymn) is 
the Ajya (Sastra) of the seventh day. From the Yajiia (sacrifice) only, 
the Hotar thus extends the sacrifice,! and thus they recover Vach again 
(to continue the sacrifice). The Stomas are at an end, the meters are at 
an end on the sixth day. Just as (at the Dargapfirnamasa Isti) they 
cause to drip upon the pieces of sacrificial food drops of melted butter 
(4jya), in order to make them hot again® for recovering its essence 
already gone ; in the same way, they recover the Stomas and meters 
for regaining (the essence of) the sacrifice again by this Ajya Sastra 
of the seventh day. It is in the Tristubh metre; because this is the 
metre at the morning libation during the (last) three days. 

The Pra-uga Sastra consists of the following mantras: 4 vdyo 
bhiga (7, 92, 1), praydbhir ydst (7, 92, 3) 4 no niyudbhih satinir 
(7, 92, 5), pra sotd jiro adhvaresv asthdt (7,92, 2), ye vdyava indra 
mada nésa (7,92, 4), ya vim gatam (7, 91, 6),° pra yad vam Mitrévarund 
(6, 67, 9-11), d gomata ndsatyd (7, 72, 1-3), d no deva gavasd (7, 30, 1-3) 
pra vo yapriesu (7, 43, 1-3), pra kgodasd dhéyasd @ , 95, 1-3). In these 
verses there are the characteristics of the {846] seventh day, 4 and pra, 
contained. They are in the Tristubh metre, because this is the metre 
at the morning libation during the (last) three days. 


” With the sixth day, the sacrifice is finished, V4ch isdone up; but the priest 
commences now developing the Yajfia again, This can be done only by starting from the 
Yajiia itself (without any other help), and recovering the Vach in the form of this allusion. 

2 All this is implied in the expression pratyabhighdrayan. 

* These six verses form two triplets ; they allare go called ekapdtinis, and consti- 
tute the two triplets for Vayu and Indra respectively, which are always required at 
the Pra-uga Sastra. 
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A tvd ratham yathotaya, (8, 57, 1-2) idam vaso sutam andah (8, 2, 1-2}, 
Endra nedtya ed thi (Val. 5, 5-6), prastu Brahmanaspatir (1, 40, 3-4), 
Agnir netd (3, 20, 4), team soma kratubhih (1, 91, 2), pirvanty apak (1, 
64, 6), pra va indrdya brikate (8, 78, 3), are the extension (of the Marut- 
vattya Sastra) of the seventh day, identical with thas of the first. 


In the hymn, Kay& gubhké savayasak (1, 165) (9th verse), in the 
words na jiyamdno nagate, na jdta the term jdta occurs, which is one 
of the charaeteristics of the seventh day. This is the Kaydsubhtya 
hymn which effects unanimity (among people) and prolongs life. By 
means of it Indra, Agastya, and the Maruts became (unanimous). By 
reciting the Kaydsubhiyam hymn, the Hotar produces unanimity. But 
it bears upon the prolongation of life also. Who desires that, may have 
repeated the Kaydsubhtyam. It is in the Tristubh metre. By means 
of its pada which remains firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

The hymn, tyam su mesam mahaya (1, 52) contains (in the second pada 
of the first verse) the words atyam na vajam havanasyadamratham, the 
term ratha, 2.e., carriage, being a characteristic of the seventh day. It is 
in the Jagatt metre, for the Jagatis are the leading metres at the 
midday libation of these three last days. The Nivid is placed in that 
metre which is the leading; thence one places (here) the Nivid in the 
Jdagatis. 

The hymns representing cohabitation: are now repeated; they are in 
the Tristubh and Jagatit metres. Because eatile is represented by 
eohabitation and [847] the Chandom4is* are eattle and calculated for 
obtaining cattle. Tvam iddht havédmahe, and tvam hy eht [848] cherava 
(8, 50, 1-2) form the Brihat Pristha en the seventh day. The same 
Pristhas take place as on the sizth day. The Vairiipam (Sama) belongs 
“The Chandomah are three peculair Stomas, which are required on the three last days 
of Navaratra, or the seventh, eighth, and ninth days of the Dvaédaséha and the name of 


these three days themselves. They are minutely described in the Tandya Brohmanam 
8, 8-18, These Stomas are, the twenty-four-fold (chaturvitnSa), the forty-fousfold (chatus- 
chatvaritnéa), and the forty-eight-fold (astdchatvd@rimsa). The verses required for 
ehanting the Chandom4h on the three last days of Navaratra are (according to the Udgi- 
tri prayoga of the Duddasaha) all put together in the second part of the Samavedarchi- 
kam, commencing with the second Ardha of the fourth Prapithaka (pra kdyvyam. usaneva), 
and ending with the fifth Prapfthaka (with the verse Yunksva ht kesind. hari). The 
order is, onthe seventh day,-all Sama verses are put inthe twenty-four-fold. Stoma, on 
the eighth all are chanted according to the forty-four-fold Stoma ia three varieties, om 
the ninth allare put in the forty-eight-fold Stoma, of whieh there are two varieties 
enumerated. There is here no change of the Stomas according tothe libations, as it is 
inthe Agnistoma and the cognate sacrifices. That Stoma, in which the first Stotram 
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to the Rathantaram ; the Vairdjam to the Brihat ; the Sakvaram to the 
Rathantaram, and the Raivatam to the Brihat. Therefore (because the 
Raivatam representing the Brihat was chanted on the sixth day) the 
Brihat Pristha takes place (on the seventh day) ; for they fasten through 
that Brihat (of the sixth day), the Bribat (of the seventh day) to prevent 
the cutting off of the Stomas ; for, if the Rathantaram (which is opposed 
to the Brihat) is used, then the union (of the sixth and seventh days) is 
destroyed. Therefore only the Byihat is to be used (on the seventh day.) 
Yad vavéna isthe immovable Dhayy&. By the subsequent recital of 
the Rathantaram abhi tod stra nonumah, the Hotar brings all back to the 


womb ; for this is a Rathantara day according to its position. P2bd suta- 
sya rasinah (8, 3, 1-2) is the Sama Pragatha, which has poba, one of the 
characteristics of the seventh day. Tyam % su vajinam is the invariable 
Tarksya. 

17 


(The Remainder of the Niskevalya Sastra. The Sastras of the Bven- 
ing Libation., 

Indrasya nu viryadni (1, 32) isa hymn which has the characteristic 
word pra of the seventh day. Itis [849] in the Tristubh metre. By 


(the Bahis-pavamana) is chanted, remains in force for the whole day. The Bahis-pava- 
manas ofall three days, generally contain as many verses as the Stoma has members. 
So, for instance, the Bahis-pavamana of the seventh day consists of 24 verses (Sdmaveda 
ii, 485-88), for the twenty-four-fold Stoma is reigning during this day; the Bahis-pava- 
mana of the eighth day consists of forty-four verses (Simaveda ii. 524-67), for the Stoma 
reigning during this day is the forty-four-fold, &c. Thefour Saimans which follow the 
Bahis-pavamana Stotras at the midday libation, are called d/ydnt, the four which follow 
the Pavamana Stotras at the midday libation, go by the nameof Pristhdni, and the four 
which follow the Arbhava-pavamana Stotra at the evening libation are called ukthdni. 
Now the @jyani, pristhani and ukthdni generally consist either of three or even 
only two verses, If they consist of only two verses, they are to be made three, just ag 
is the case with the Rathantara, Naudhasa, and :Kéleya Pristha at the Agnistoma. The 
three verses then are, in three turns; so often to be repeated, as to yield twenty-four, 
forty-four, or forty-eight. Hach turn of the twenty-four-fold Stoma contains, for ins« 
tance, eight verses, in three divisfons, in the following order :~ 

I, 8—a,3;b,4:¢,1: IL. 8—a, 136,83; c¢, 4: TIT, 8—a, 43 b, 1; ¢, 8, 

In the forty-four-fold Stoma, the repetitions are arranged in the following way :— 

1. 15—u, 33 6, 115 c, 1: IL, 14d—a, 1; b, 3; c, 10: IT. 15—a, 11; b, 13 ¢, 8. 

The forty-eight-fold Stoma is as follows :— 

I, 16—a,3;6,123¢,1: 1, 16—~a,1; 0,8: 0,12: IIL. 16 —a, 12; b, 1; ¢, 8, 

The forty-eight-fold Stoma ig the last of the Stomas ; thence it is called anta, The 
Ohandomah are said to have the animal form. According to the Tardya Brahm, (3, 8), 
the animals have eight hoofs, thence are eight verses required in each turn when the 
Den eminne wes. 

quired when the forty-eight-fold Stoma is made. 
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means of the padas which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. 

Abhi tyam mesam puruhiitam (1, 51,1) is a hymn in which pra is 
replaced by abhi, forming a characteristic of the seventh day. Itis in 
the Jagati metre, because the Jagatis are the leading metres at the midday 
libation. Therefore the Nivid is to be placed in it. 


These hymns representing cohabitation are now repeated, which are 
in the Tristubh and Jagati metres; because cohabitation represents 
cattle, and the Chandomas represent cattle; (this is done) in order to 
obtain cattle. 

Tat savitar vinimahe (5, 82, 1-3), adya no deva Savitar (5, 82, 3-5) 
are the beginning and sequel of the Vaigvadeva Sastrain the Rathan- 
tara days, on the seventh day. Abhi tvdé deva Savitar (1, 24, 3) is the 
(Nivid) hymn for Savitar, which contains instead of pra the word abhi, 
which is identical with pra, a characteristic of the seventh day. 

Pretdm yajhasya (2, 41,19) is the (Nivid) hymn for Dy&évaprithivi, 
which contains the word pra. Ayam devéya janmana (1, 20; is the (Nivid} 
hymn for the Ribhus, which contains the word jan, to be born. 


He repeats now the verses, consisting of two padas, commencing 
dyaht ranasé saha, (10, 172, 1) ; for man has two feet, and animals have 
four; animals are represented by the Chandomas. (This is done) for 
obtaining cattle. If he repeats these verses which consist of two feet, 
then he places the sacrificer, who has two legs, among the four-footed 
cattle.® 

Abhir agne duvo (1, 14) is the (Nivid) hymn for the Vigvedevah, which 
has the characteristic @ of the seventh day. Itisin the Gayatri metre: 
for [850] the third libation is headed by the Gayatri during these three 
days. 

Visvdnaro ajtjanat is the beginning of the Agniméruta Sastra, which 
contains the word jan, to be born. Pra yad vas tristu’ham (8, 7) is the 
(Nivid) hymn for the Marutas, which has the word pra. Jédtavedase 
sunavdamea (1, 99, 1) is the invariable Jatavedas verse. Diétam vo visvave- 
dasam (4, 8) is the (Nivid) hymn for Jataved4s, where the nam@ (Jatave- 
das) is not explicitly mentioned (only hinted at). All these are in the 
Gayatri metre; for the third libation on these three days is headed by 


the Gayatri. 


> He makes him obtain them, 
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18. 

(The Characteristics of the Highth day. The Sastras of the Morning 
and Midday Libations.) 

Neither the words 4 nor pra, but what is “standing ” is the character- 
istic of the eighth day; because the eighth is identical with the second. 
The characteristics are, tirdhva, prati, antar, vrisan, vridhan, the men- 
tioning of the deity in the middle pdda, an allusion tothe airy region, 
iwice the name Agni (in the same pada), the words mahad, vihitta punar, 
the present tense. 

Agnim vo devam agnibhih (7, 3)is the Ajya of the eighth day ; bacause 
it contains twice the word agni. Itis in the Tristubh metre ; for the 
Tristubh is the leading metre at the morning libation during these three 
days. The Pra-uga Sastra is composed of the following verses: Kuvid 
anga namasa (7, 91, 1,) ptvo annan (7, 91, 3,) uchhan usasah (7, 90, 4), 
usantad dita (7, 91, 2,) ydvat taras (7, 91, 4-5,) prats vdm siira udite (7, 68, 
1-3,) dhenuh pratnasya (3, 58, 1-3), Brahmana indropa (7, 28, 1-3,) drdhvo 
agnih sumatim (7, 39, 1-3) uta syd nak sarasvaté (7,95, 4-6). In these verses 
are the characteristics [851] prati, antar, vihita, urdhvai contained ; they 
are in the Tristubh metre, which is the leading metre at the morning 
libation on these three days, 

The extension (of the Marutvatiya Sastra) consists of the following 
verses : Visvdnarasya vaspatim (8, 57, 4), Indra xt Somapé ekah (8, 2, 4), 
Indra nediya ed thi (Val. 5, 5-6), uttestha Brahmanspate (1, 40, 1-2), agnir 
neta tram Soma kratubhih, pinvanty apo, brihad indraya gayata. This 
Sastra is identical with that of the second day. 

Now follow the Makadvat hymns, 2. e., such ones as contain the word 
mahat, great. (These are) samsa makam (3, 49), mahaschit tvam (1, 169), 
pibd somam abhi yam (6, 17), in the words érvam gavyam mahi, mahdim 
andro nrivat (6, 19). This hymn is in the Tristubh metre; by means 
of its padas which remain firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

Tam asya dydva prithwt (10,113) is a mahadvat hymn also; for, in 
the second pada of the first verse, the word mahimdno occurs. It is in 
the Jagati metre. The Jagatis are the leading metres at the midday liba- 
tion during the three last days (above-mentioned). Thence the Nivid is 
placed in it. These hymns represent cohabitation ; they are in the Tris- 
tubh and Jagati metres, for cattle isrepresented by cohabitation, and, for 
obtaining cattle, the mahadvat hymns are repeated. The air is mahad ; 
in order to obtain the airy region, five hymns (there are five, four in Tris- 
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tubh, and one in Jagat!) are required. For the Pankti metre comprises 
five padas, the sacrifice belongs to this metre, cattle belong to it; cattle is 
represented by the Chandomas. 

Abhi tvd stra nonumah, and abhi tra pirvaptiaye form the Rathanta- 
ram Pristham of the eighth day. Yad vévaéna is the invariable Dhayya. 
By tvdm iddhi havémahe all is brought back to the womb ; [852] for this 
day is a Barhata day according to its position. Ubhayam srinavachcha 
(8, 50, 1-2) is the Sama Pragatha; the meaning of ubhayam 2. e., both, in 
it is, what is to-day and what was yesterday. This is a characteristic of 
the eighth day, which is a Brihat day. TZyam #@ su vajinam is the invari- 
able Tarksya. 

19. 


(The Mahadvat Hymns of the Nigkevalya Sastra. 
The Sastras of the Evening Libation.) 


The five Mahadvat hymns are, apirvyd purutamdni (6, 32), tam su te 
kirtim (10, 54), tvath mahdn Indra yo ha (1, 63), tvam mahan indra 
tubhyam (4,17). These (four) hymns are in the Tristubh metre; by 
means of its padas which remain firm, the Hotar keeps the hbation in its 
proper place, preventing it from falling down. The fifth is in the Jagatt 
metre, viz., divaschid asya varimd (1, 55), which contains in the words, 
indram na mahnd, the term mbhat, great. For obtaining cattle these Mahad- 
vat hymns are repeated. The air is mahat, and for obtaining the airy 
region two times five hymns must be repeated. Because a Pankti (a 
collection of five hymns) has five feet, the Yajfia consists of five parts, 
cattle consist of five parts. Twice five makes ten ;° this decade is Virat, 
Virat is food, cattle are food, the Chandomas are cattle. 

Vigvo devasya netus (5, 50, 1), tat savitur varenyam & vis vedevam sapia- 
tim (5, 82, 7-8), are the beginning and sequel of the Vaisvadeva Sastra. 
-Hiranyapadnim ttaye (A, 295-7), which contains the word érdhva,is the 
(Nivid) hymn for Savitar. Mahi dyduh prithivt chana ({1, 22, 13-15) is the 
(Nivid) hymn for Dyavaprithivi, which contains the word mahat. Yuvdna 
[353] pitara punar (1, 20, 48) is the (Nivid) hymn for the Ribhus, 
which has the characteristic word ‘“‘punak.” 

Imé nu kam bhuvand (10, 157) is the hymn which contains only verses 
of two feet.? For man has two feet, whilst the animals have four, and by 


Bre a ne ce a a a 
° Sdy —The five Mahadvat hymns of the Marutvatiya, and the five of the Niskevalya 
Kastras are to be understood, * 
14 contains five verses, which are called Dvipada Tristubh. (S4y, in his Commentary. 
on the Samhita.) 
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means of this hymn he places the two-footed sacrificer among the four- 
footed cattle, Devdndm id avo mahad (8, 72, 1) is the (Nivid) hymn for the 
Visvedevés, which contains the term mahat. These verses are in the 
GAyatrt metre (except the Dvipdds), because the Gayatri is the leading 
metre at the evening libation during these three (Jast) days. 


By ritdvdnam vaisvdnaram (Asv. Sr. 8. 8, 10‘, commences the Agni- 
mAruta Sastra; because in the word agnir vaisvanaro mahén, there is the 
word mahat contained. Krilam vah sardho mérutam (1, 37) is the (Nivid) 
bymn for the Marutas ; because it contains (in the fifth verse) the word 
vavridhe, which is a characteristic of the eighth day. 

Jdtavedase sunavama is the invariable Jatavedis verse. Agne mrila 
mahéan asi (4,9) is the (Nivid) hymn for Jaétavedds; it contains the cha- 
racteristic term mahad, All these verses are in the Gayatri metre, which 
is the (leading) metre at the evening libation during these three (last) days. 


FOURTH CHAPTER. 


(The Ninth and Tenth Days of the Dvadasdha. Conclusion 
of this Sacrifice.) 


20. 


(The Characteristres of the Ninth Day. The Sastras of the Morning and 
| Midday Libations.) 

What has the same refrain, is a characteristic of the ninth day. This day 
has the same characteristics as [854] the third, viz., asva, anta, punara- 
vrittam, punarninrittam, rata, paryasta, the number three, antartipa, the 
mentioning of the deity in the last pada, an allusion to that world, 
suchi splendour, satya truth, kseta to reside, gata gone, oka house, the 
past tense. 

Aganma maha namasd (7,12, 1) is the Ajya hymn of the ninth 
day, because it contains the word “ gone” (in aganma, we went), it is 
in the Tristubh metre. 

The Pra-uga Sastra consists of the following verses: pra viryd (7, 90, 
1), te te satyena manasé (7, 90, 5), divt ksayanta (7, 64, 1), & visva vara (7, 
70, 1-3), ayam soma indratubhyam sunva (7, 29, 1-3), pra Braéhmano (7, 42, 
1-33, Sarasvatém devayanto (10, 17, 7-9’, & no divo brihatah (5, 43, 11-13), 
Sarasvaty abhi no (6, 61, 14-16). These verses have the characteristics, 
suchi 2.¢., splendour ; satya, 7 e, truth ; ksett, 2.e , residence ; gate, 1.2, gone 5. 
, oka, 1.¢., house. They are in the Tristubh metre, which is the 
(leading) metre at the morning libation, during the three (last) days. 
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The extension (of the Marutvatiya Sastra) is the same as on the third 
day. The five hymns representirg cohabitation which contain the cha- 
racteristics of this day, and represent cattle, are, Indra svahé pibatu (8, 50); 
sudhd here is an anta; gdyat sima nabhanyam (1,173), which contains an 
anéa in the word svar; tisthé hari ratha (335), which contains an enta 
in sthd, to stand ; ima u ted purutam asya@ (6, 21), which contains an anta 
in rathestha. These four are in the Tristubh metre. The fifth is in the 
Jagati metre, pra mandine pitumat (1, 101}, whose verses have the same re- 
frain. The Jagatis being the leading metre on the three (last) days, the Nivid 
is to be put in them. These hymns in the LTristubh and Jagati metres are 
repeated as (representing) cohabitation. For cattle is cohabitation ; the 
Chandomas are[855] exttle. (This is done) for obtaining cattle. Five 
(such) hymns are repeated. For the Pankti consists of five padas ; the 
sacrifice has the nature of the Pankti, and so have ecatile (also) ; the 
Chandoméh are cattle ; (this is done) for obtaining cattle. 

Toim iddhi havamahe and tram hyehi cherare, form the Brihat Pristha. 
Yad vavana is the invariable Dayy&. By abhi tc& Stra nonumo all is 
brought to the womb, because the ninth day is a Rathantara day accord- 
ing to its position. Indra tridh4tu saranam (6, 46, 9-10) is the Sama 
Pragatha containing the characteristic “three."’ (The Tarksya just as on 
the other days.) 

21. 

(The Remainder of the Niskevalya Sastra. Fhe Sasiras of the Hvening 
Lab ation.) 

There are five other pair-hymns enumerated, the four first are in the 
Tristubh, the fifth in the Jagati metre. These are, sam chatre jagmur 
(6, 34), which contains the word “ gone;” kaddé bhuvan (6, 35) which con- 
tains the word “sz” to reside, (in ksayant), which isan antaripa, “he 
resides as if were, gone to an end (having gained his object),” 4 satyo ydtu 
(4, 16) which contains satya truth, tat ta indriyam paramam (1, 103), which 
contains an anita in the word “paramam,” ¢.e., highest. Aharmh lhuvam 
(10, 48, 1), which contains an anta in jayaémi, I conquer?. 

The commencement and sequel of the Vaisvadeva Sastra is, tat Savi- 
tur vrinémahe, and adyé no deva Savitar. (The Nivid) hymn for Savitar 
is dogo Giga@t (?). The (Nivid) hymn for Dyavaprithivi is, pravam mahi dyavt 

i (4,56, 5-7). 
ae a ise daddiu nak (8, 82, 34), te no ratndui (1, 20, 7-8) form 
the (Nivid) hymn for the Ribhus, the words trir a saptant (1, 20, 7) contain 


2 For the sentences here omitted in the translation ({rkhe+ are oniy reusritions, see 7% £9. 
5 
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the characteristic “ three. ” Babhrur eko visunak (8, 29) is the Dvipada. 
By repeating a Dvipad, the Hotar puts the two-legged sacrificer among 
the four-legged animals. Ye trimsatt trayas para (8, 28) is the (Nivid) hymn 
for the visvedevah, because it contains the term “three.”? Vaisvdnaro na 
diaye(Asv Sr. S. 8, 11) is the Pratipad of the Agniméaruta Sastra ; it 
contains the term pardvatah, which is an anéa. 


Maruto yasya hi ksaya (1, 86) is the (Nivid) hymn for the Marutas. 
It contains the term si, to reside, which is an antardpam ; for one resides, 
as it were, after having gone to a (certain) object. 


The (Nivid) hymn for Jatavedés 1s, pragnaye vacham étraya (10, 
187) (each verse of which ends with) sa nak parsad ati dvisah, 
i.¢, may he (Agni) overcome our enemies, and bring (safely our 
ceremonies) to a conclusion. He repeats this refrain twice. For in thig 
Navaratra sacrifice (which is lasting for nine days), there are so many 
ceremonies, that the committal of a mistake is unavoidable. In order 
to make good (any such mistake, the pada mentioned must be repeated 
twice). By doing so, the Hotar makes them (the riests and sacrificers) 
free from all guilt. These verses are in the Gayatri metre ; for the Gaya- 
tri is the (leading) metre atthe evening libation during the three (last) 
days: 


aa 


(To What the Different Parts of the Dvadasdha are to be likened. The 
Tenth Day.) 


The six Pristha days (the six first in the Dv4daséha) represent the 
mouth ; the Chandoméh days, from the seventh to the ninth, are then 
what is [857] in the mouth, as tongue, palate, and teeth ; bat that b 
which one produces articulate sounds of speech, or by which one ered 
guishes the sweet and not sweet, this is the tenth day. Or the six Pri a 
tha days are comparable to the nostrils, and what is between them, to ne 
Chandomah days ; but that by which one discerns the different smell 
this is the tenth day. Or the six Pyigtha days are comprable to th 
the Chandomah are then the black in the eye, and the tenth dav t 4 eye ; 
the pupil of the eye, by which one sees. Or the six Pristha ae en is 
comparable to the ear ; while the Chandom4h represent what i : fi are 
but by what one hears, that is the tenth day. ee ees 


The tenth day is happiness; those who enter on the tenth day, enter 
on happiness, therefore silence must be kept during the tenth iy ; for 
? 
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“we shall not bespeak the (goddess of) fortune,” *because a happy thing is 
not to be spoken to. 

Now the priests walk, clean themselves, and proceed to the place of 
the sacrificer’s wife (patnisala).* That one of the priests, who should 
know this invocation ollering (@hwéi), shall say : 

“ Hold one another ;” then he shall offer the oblation by repeating 

the mantra, “ here be thou happy, here be ye happy, here may be a hold, 
here may bea hold for all that is yours ;“ may Agni carry it (the 
sacrifice) up ! Svaha !* may he take it up? 
When he says, “ be happy here,” then he makes happy (joyful) all 
those (sacrificers) who are in this [858] world. When he Says, ‘“ enjoy 
yourselves,” then he makes joyful their ofispring in these worlds. 
When he says, “ here may bea hold, a hold forall that is yours,” 
then he provides the sacrificers with children, and speech (ithe power 
of speech). By the words “may Agni carry it up ” (vdt), the 
Rathantaram Saéman is to be understood, and by “Svaha ! may he 
carry it up!” the Brihat Samanismeant. For the Rathantaram and 
Brihat Saman are the cohabitation of the gods ; by means of this eohabi- 
tation of the gods one obtains generation ; by means of this cohabitation 
of the gods generation is produced. (This is done) for production. He 
who has this knowledge, obtains children and cattle, 

Now they all go and make ablution and proceed to the place of the 
Agnidhra. That one who knows the invocation offering (@hutz) shall say 
“hold now one another,” then he should bring the offering and recite, 
“he who produced besides us this ground (our) mother, he, the preserver 
who feeds (us), may preserve in us wealth, vigour, health, and strength, 
Svaha !’ Who knowing this, recites this formula, gains for himself, as wed 
as for the sacrificers, wealth, vigour, health, and strength, 


23. 


(The Chanting and Repeating of the Serpent Mantra. The Chaturhotrt 
Mantra. Its effect. Who Ought to Repeat 48.) 


All the other priests (except the Udgatris) go from thence (the Agni- 
dhrtya fire) and proceed to the Sadas (a place in the south-east of the Utta- 


ae ee a eae a ee eee ae 

2 This is a very Common superstition spread in Europe ; no& to speak, es InSLAnCe, = 
finding some treasure in the earth. Say. explains avavad by “to blame ; but this is no 
required, and is not good sense. 

= To make Homa, _ 

4All that you have, all your possessions may be upheld and remain in the same pros- 
perous state. 

‘The formula Svaha is personified, and taken as @ deity. 


244 


ravedi) all walking each in his own way, in this or that direction. But 
the Udgitris walk together. They chant the verses (seen) by the Queen 
of the Serpents (Sarpa-réjrit) ; because the earth (cyam) is the Queen of 
the Serpents, for she is the queen of all that [859] moves (sarpat). 


She was in the beginning without hair, as it were (without trees, 
bushes, &c.) She then saw this mantra, which commences, dyam 
gauh prisnir akramti (10, 189). In consequence of it, she obtained a 
motley appearance, she became variegated (being able to produce) any 
form she might lke (such as) herbs, trees, and all (other) forms. 
Therefore the man who has such a knowledge obtains the faculty of 
assuming any form he might choose. ' 


The three Udgatris, Prastotar Udgatar, and Pratihartar, repeat their 
respective parts in their mind (i.e. they do not utter words), but the 
Hotar repeats (aloud) with his voice ; for Vach (speech) and Manas (mind) 
are the cohabitation of the gods. By means of this cohabitation of the 
gods, he who has such a knowledge, obtains children and cattle. 

The Hotar now sets forth the Chaturhotri mantras;° he repeats them 
as the Sastra accompanying the Stotram (the chanting of the verses just 
mentioned) by the Udg4tris. The sacrificial name of the deities in the 
Chaturhotris was concealed. Therefore the Hotar now sets forth these 
names, and makes public the appropriate sacrificial name of the deities, 
and brings what has become public, to the public. He who has this 
knowledge, becomes public (z.e., celebrated). 

A Brahman who, after having completed his Vedic studies, should not 
attain to any fame, should go toa forest, string together the stalks of 
Dharba grass, with their ends standing upwards, and sitting on the right 
side of another Brahman, repeat with a loud voice, the Chaturhotri 
mantras. (Should he do so, he would attain to fame). 


24. 
(I3860] When and How the Priests Break their Silence on the Tenth Day ) 


All touch now the branch of an Udumbara tree (which is at the 
sacrificial compound behind the seat of the Udgatar) with their hands, 
thinking “Itouch focd and juice; ” for the Udumbara tree represents’ 
juice’ and food. At the time that the gods distributed (for the earth) 


* This is generally done before the singing of a mantra by the Udgatar ; but the 
oe not being allowed at this occasion to utter words, his office is taken by the 
Hotar. 


* The sap of the Udumbara tree is to be understood. I | 
by the gods on the earth,—Séy. compare 7, 32. . It grew out of the food seattered@ 
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food and juice, the Udumbara trees grew up; therefore it brings forth 
every year three times ripe fruits. If they take the Udumbara branches 
in their hands, they then take food and juice. They suppress speech, 
for the sacrifice is’ speech; in suppressing the sacrifice (by abstaining 
from it) they suppress the day; for the day is the heaven-world, and 
(consequently) they subdue the heaven-world. No speech is allowed 
during the day; if they would speak during the day, they would hand 
over the day to the enemy; if they would speak during the night, they 
would hand over the night to the enemy. Only at the time when the sun 
has half set, they should speak; for then they leave but this much space 
(as is between the conjunction of day and night) to the enemy. Or they 
should speak (only) after the sun has completely set. By“doing so, they 
make their enemy and adversary share in the darkness. Walking round 
the Ahavantya fire, they then speak; for the Ahavantya fire is the 
sacrifice, and the heaven-world ; for by means of the sacrifice, which is the 
gate of the heaven-world, they go to the heaven-world. By the words, “ if 
we have failed, by omission, or improper application, or by excess, of 
[361] what is required, all that may go(be taken away) to (our) father, who 
is Praj&pati,”’ they reeommence speaking. For all creatures are born after 
Prajapati (ae being their creator). Prajapati, therefore, is the shelter 
from (the evil consequences o:) what is deficient, or in excess (in his 
creatures); and thence these two faults do no harm to the sacrificers. 
Therefore all that is deficient or in excess with them who. have this 
knowledge, enters Prajdpati. Thence they should commence speaking 
by (repeating) this (mantra). 
25. 

(The Chaturhotri Mantras. The Bodies of Prajapati. The Brahmodyamn. 
The Sacrificers take their Seats in Heaven.) 

When the Hotar is about to repeat the Chaturhotri mantra, he cries, 
“Adhvaryu!” Thisis the proper form of éhéva (at this occasion, and 
not gomsdvém). The Adhvaryu then responds, “ Om, Hotar ! tathdé Hotar !” 
The Hotar (thereupon) repeats (the Chaturhotri mantras), stopping at each 
of the ten padas! 

(1) Their sacrificial spoon was intelligence ! 

(2) Their offering was endowed with intellect! 

(3) Their altar was speech! 

(4) Their Barhis (seat) was thought ! 

(5) Their Agni was understanding! — 

6) Their Agnidhra was reasoning! 
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(7) Their offering (havis) was breath ! 
(8) Their Adhvaryu was the Saman { 
(9) Their Hotar was Vachaspati ! 
(10) Their Maitravaruna (upa-vaktd) was the mind ! 
(11) They (sacrificers) took (with their mind) the Graha ! 
(12) O ruler Vachaspati, O giver, O name! 
(13) Let us put down thy name ! 
(14) May’st thou, put down our (names); with (our) [362] names go to 
heaven (announce our arrival in heaven)! 
(15) What success the gods who have Prajapati for their master, 
gained, the same we shall gain! a8 
The Hotar now reads the Prajépati tanu (bodies) mantras, and the 
Brahmodyam. 
(1 & 2) Hater of food, and mistress of food. The eater of food is 
Agni; the mistress of food is Aditya. 
(3 & 4) The happy and fortunate. By “happy” Soma, and by “ fortu- 
nate’ cattle are meant. 
(5 & 6) The houseless and the dauntless. “ Houseless” is Vayu, who 
never lives in a house, and “fearless” is Death, for all fear him. 
(7 & 8) The not reached, and not to be reached. “The not reached” is 
Earth, and “the not to be reached ” is Heaven. 


(9 & 10) The unconquerable, and the not to be stopped. “ The unconquer- 
able” is Agni, and “ the not to be stopped” is Aditya (sun). 


(11 & 12) Who has no first (material) cause (apirvd), nor is liable to 
destruction. *‘Who has no first (material) cause”’ is the mind 
(manas) and “ what is not liable to destruction ” isthe year. 


These twelve bodies of Praj4pati make up the whole Prajépati. On 
the tenth day, one reaches the whole Prajapati. 


They now repeat the Brahmodyam.” “ Agni is [868] the house-father ; 
“thus say some, for he is the master (house-father) of the world (earth). 
“ Vayu is the house-father, thus say others ; for he is the ruler of the airy 
“ yegion. That one (Aditya, the sun) is the house-father : for he burns 


8, Heaven-world, The gods ascended to heaven by sacrifice. The same is the 
object of the sacrificers. This isthe Graha mantra,‘ recited by the Hotar. Now follow 
the Prajépati tanu mantras, and the Brahmodyam. There are twelve Prajapati tanu 
mantras; they are repeated by pairs, every time two. 

9. That is, what Brahmans ought to repeat. It begins with the words, Agnir grihapatih, 
and ends with arétsma, This Brahmodyam is no proper mantra, but a kind of Brahmanam, 


or theological exposition. However, the whole ig repeated by the Hotar as a mantra. 
See the whole of it also in the Asv, Sr. 8. 8, 13. 


“(with his rays). The Ritus are the houses. He who knows what 
“ god is their (the Ritu’s) house-father, becomes their house-father, and 
“succeeds. Such sacrificers are successful (they become masters them- 
“selves). House-father (master) becomes he who knows the god who 
“ destroys the evil consequences of sin (Aditya, the sun). This house- 
“father destroys the evil consequences of sin and becomes (sole) 
“master. These sacrificers destroy the evil consequences of their sin 
“(and say), O Adhvaryu ! we have succeeded, we have succeeded.” 


(SEES Se Gus where 


FIFTH CHAPTER. 
(Lhe Agnihotram. Onthe Duties of the Brahmd Priest). 
26. 


(The Agnihotram.’ When the Sacrificer has to Order his Priest to Bring 
Fire to the Ahavantya, The Sixteen Parts of the Agnihotram.) 


The Agnihotri says to his Adhvaryu, ‘“ Take from ” (here the Garha- 
patya fire) the Ahavantya fire.’ Thus he says at evening; for what 
good he was doing during the day, all that is taken away (together with 
[364] the fire and brought) eastwards and put in safety. If he says at 
morning time, “ Take from (here) the Ahavantya,” then ‘he takes with 
him all the good he was doing during the night (brings it) eastwards 
and puts itin safety. The Ahavaniya fire is the sacrifice (sacrificial fire) ; 
the Ahavaniya is the heaven-world. He who has this knowledge, 
places the heaven-world (the real heaven) in the heaven-world, which 
(is represented by) the sacrifice alone. Who knows the Agnihotram 
which belongs to all gods, which consists of sixteen parts, and is placed 
among cattle, is successful by means of it. 

What in it (the offering of which the Agnihotram consists) is of the 
cow (such as milk) belongs to Rudra. What is joined to the calf, belongs 
to Vayu. What is being milked, belongs to the Asvins. What has 
been milked, belongs to Soma. What is put on the fire to boil, belongs 
to Varuna. What bubbles up (in boiling) belongs to Pfsan. What 
is dripping down, belongs to the Maruts. What has bubbles, belongs to 
Vidvedevas. The cream (of the milk) gathered, belongs to Mitra. What 
TY The Agnihotram is a burnt offering of fresh milk, brought every day, twice during the 
whole term of life, Before a Brahman can take upon himself to bring the Agnihotram, he 
has to establish the three sacred fires, Garhapatya, Naksgina and Ahavaniya. This cere- 
mony is called Agnyddhana. The performers of these daily oblations are called “ Agni- 
hotris”. They alone are entitled to bring the Istis and Soma sacrifices, There are, up to 
this day, Agnihotris in the Dekkhan, who may be regarded as the true followers of the 
ancient Vedic religion. 
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falls out (of the pot), belongs to Heaven and Earth. What turns up 
(in boiling), belongs to Savitar. What is seized (and placed in the vessel), 
belongs to Visnu. What is placed (on the Vedi) belongs to Brihaspati. 
The first offering is Agni’s, the latter portion is Prajapati’s, the 
offering itself (chief portion) belongs to Indra. This is the Agnihotram, 
belonging to all gods, which comprises sixteen parts. 

27, 

(How the priest has to make good certain casualties which may happen 
when the Agnihotram is offered.) 

If the cow of an Agnihotri * which is joined to her calf, sits 
down during the time of being milked, what is the penance for it ? 
He shall repeat over it this [865] mantra. ‘‘ Why dost thou sit 
down out of fear? From this grant us safety ! Protect all our cattle! 
Praise to Rudra the giver!” (By repeating the following mantra) 
he should raise her up. ‘‘ The divine Aditi (cow) rose, and put long 
life in the sacrifice, she who provides Indra, Mitra and Varuna with their 
(respective) shares (in the sacrifice).”’ Or he may hold on her udder and 
mouth a vessel filled with water and give her (the cow) then to a Brahman. 
This is another Prayaschitta (penance). 

If the cow of an Agnihotri, which is joined to her calf, cries during 
the time of being milked, how is this to be atoned for ? If she cries out of 
hunger, to indicate to the sacrificer what she is in need of, then he 
shall give her more food in order to appease her. For food is appeasing. 
The mantra stiyavasdd bhagavaté (1, 164, 40) is to be repeated. This is the 
Prayaschitta. 

If the cow of an Agnihotri which is joined to her calf moves during 
the time of being milked, what is the Prayaschitta ? Should she in mov- 
ing spill (some milk) then he shall stroke her, and whisper (the following 
words), ‘“ What of the milk might have fallen to the ground to-day, what 
“might have gone to the herbs, what to the waters,—may this milk be in 
‘my houses, (my) cow, (my) calves, and in me.” He shall then-bring a 
burnt offering with what has remained, if it be sufficient for making the 
burnt offering (Homa). 

Should all in the vessel have been spilt (by the moving of the cow) 
then he shall call another cow, milk her and bring the burnt offering with 
that milk, and sacrifice it. It is to be offered alone in faith.® 

* The cow herself is ealled Agnihotri. 


* The meaning of the sentence : qq AEs Stazse is: this (substitute) is to be. offered 


(completely) even including the éraddhd, This is the formula : sz ater werhy (i.<.) “Loffer 
(this) in faith (as a believing one)." 
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[366] This is the Prayaschitta. He who with such a knowledge offers 
the Agnihotram, has (only) offerings in readiness (which are fit) and has 
(consequently) all (accepted by the gods). 

28. 

(On the Meaning of the Agnihotram, if Performed in Perfect Faith. Ié 
represents Daksind. The Asvina Sastra, Mahdvrata, and Agnicha- 
yana are hinted at in it.) 

That Aditya (the sun) is his (the Agnihotrt’s) sacrificial’ post, the 
earth is his altar, the herbs are his Barhis (seat of grass), the trees are his 
fuel, the waters his sprinkling vessels, the directions the wooden sticks 
laid round about (the hearth). If anything belonging to the Agnihotrt 
should be destoryed, or if he should die, or if he should be deprived of 
it, then he should receive all this in the other world, placed, as it were, 
on the Barhis (sacrificial litter). And the man who, having this know- 
ledge, performs the Agnihotram, will actually obtain (all this). 

He brings as Daksin&é (donation) both gods and men mutually, 
and everything (the whole world). By his evening offering he presents 
men to: the gods, and the whole world. For men, if being fast asleep 
without shelter, as it were, are offered as gifts tu the gods. By the 
morning offering he presents the gods as gifts to men, and the whole 
world. The gods, after having understood the intention (of men that the 
pods should serve them) make efforts (to do it), saying “ I will do it, E will 
go.” What world a man, who has presented all this property to the gods, 
might gain, the same world gains he who, with this kaowledge, performs 
the Aynihotram. 

By offering the evening oblation to Agni, the Agnihotrt commences 
the Advina Sastra (which [867] commences with a verse addressed to 
Agni). By using the term vach, 2. e., speech (when taking out the 
Agnihotram) he makes a (pratigara), 7 ¢., response (just as is done at 
the repetition of a Sastra). 

By (thus) repeating every day ‘‘ Vach,” the Asvina Sastra ‘ 18 recited 
by Agni at night, for him who, having this knowledge, brings the Agni- 
hotram. 


4 The Asvina Sastra is required at the commencement of the Gavém ayanam, when 
making Atirdtra. See 4, 17-11. The author of our Braéhmana here tries to find out some 
resemblance’{between the performance of the evening Agnihotram and the Asvina Sag- 
tra. He finds it in the circumstance, that this offering belongs to Agni, and the Asvina 
Sastra commences with a verse addressed to Agni (4, 7). Having thus obtained the 
commencement of the Sastra, he must find out also the pratigara oF Fesponse which 
belongs to every Sastra. This he discovers in the formula: vicha tua hotre, which the 
Agnihotri repeats as often as the offering is taken out for being sacrificed. 

6 
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By offering the morning oblation to Aditya, he commences the Maha- 
vrata ® ceremony. By using (a term equivalent to) prana, 2. é., life (when 
eating the remainder of the Agnihotram) he makes a pratigara (also). By 
(thus) repeating every day the word “food” (life), the Mahavrata (Sas- 
tram) is recited by Aditya at day for him who, with this knowledge, per- 
forms the Agnihotram. 

The Agnihotri has to perform during the year 720 evening offerings 
and also 720 morning offerings, just as many bricks (1440) marked by 
sacrificial formulas as are required at the Gavim ayanam. He who with 
such a knowledge brings the Agnihotram, has the sacrifice performed with 
a Sattra [868] lasting all the year (and) with Agni Chitya § (the hearth 
constructed at the Chayana ceremony). 

29; 


(Whether the Morning Oblation of the Agnihotri is to be Offered Before or 
After Sunrise. | 
Vrisagugma, the son of Vatavata, the son of Jatukarna, said, ‘‘ We 
shall tell this to the gods, that they perform now the Agnihotram, which 
was brought on both days (on the evening of the preceding, and the 
morning of the following, day) only every other day.” And a girl, who 
was possessed by a Gandharva, spoke thus, “ We shall tell it to the Pitaras 
(ancestors), that the Agnihotram which was performed on both days, is 
now performed every other day.” 


The Agnihotram performed every other day is performed at evening 


after sunset, and at morning before sunrise. The Agnihotram performed - 


on both days is performed at evening after sunset, and at morning after 
sunrise. Therefore, the Agnihotram is to be offered after sunrise. For 
he who offers the Agnihotram before sunset, reaches in the twenty- 
fourth year the Gayatri world, but if he brings it after sunrise, in the 


‘ This concludes the Gavam ayanam See the note to 4, 12, The resemblance between 
the Mahavrata and the morning Agnistoma is found by our author in the following 
points : The morning Agnihotram belongs to Aditya, and the Niskevalya Sastra of the 
Mahavrata commences witha mantra addressed to the same deity. The Pratigara he 
finds in the mantra, annam payo reto smdsu, which the Agnihotri repeats as often as he 
eats the remainder of his offering. 

‘ Ateach Atiratra of the Gavam ayanam, the so-called Ohayana ceremony takes 
place. This consists in the construction of the Uttar&é Vedi (the northern altar) in the 
shape of an eagle, About 1440 bricks are required for this structure, each being conse- 
erated with a separate Yajus mantra. This altar represents the universe. A tortoise 
is buried alive in it, and a living frog carried round itand afterwards turned out, The 
fire kindled on this new altar is the Agni Chitya. To him are the oblations of flesh and 
Soma to be given. - The whole ceremony is performed by the Adhvaryu alone. | 


= 
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‘twelfth, When he brings the Agnihotram before sunrise during two 
‘years, then he has actually sacrificed during one year only. Butif he 
sacrifices after sunrise, then he completes the yearly amount of offerings 
‘im one year. Therefore [869] the Agnihotram is to be brought after 
. Bunrise. He who sacrifices after sunset at evening, and after sun- 
rise in the morning, brings the offering in the lustre of the day-night 
(Ahoratra). For the night receives light from Agni, and the day from the 
sun (Aditya). By means of this light the day is illuminated. Therefore 
-he who sacrifices after sunrise, performs the sacrifice only in the light 
of Ahordtra (that is, he receives the light only once, instead of twice, the 
offering brought before sunrise belonging .to the night, and being illumi- 
-nated by Agni, not by Aditya), 


30. 


(Several Stanzas Quoted Regarding the Necessity to bring the Agnihotram 
After Sunrise). 


Day and night are the two wheels of the year. By means of both, he 
. passes the year. He who sacrifices before sunrise, goes by one wheel, as 
it were, only. But he who sacrifices after sunrise, is going through the 
year with both wheels, as it were, and reaches his destination soon. 
There is a sacrificial Gatha (stanza) which runs as follows: 

“ All that was, and will be, is connected with the two Samans, Brihat 
“and Rathaniaram, and subsists through them. The wise man, after having 
‘“‘ established the sacred hearths (the Agnihotri), shall bring a different 
“sacrifice at day, and a different one at night (%. ¢., devoted to different 
“ deities).”” 

The night belongs to the Rathantaram, the day to the Brihat.. Agni 
is the Rathantaram, Aditya the Brihat.- Both these deities cause him to 
go to the heaven-world, to the place of splendour (bradhna), who with 
this knowledge sacrifices (the Agnihotram) after sunrise. Thence it is to 
be, sacrificed after sunrise. Regarding this, there is a sacrificial Gatha 
chanted, which runs as follows : 

“ Just as aman who drives with one pack-horse [870] only without 
“ purchasing another one, act all those men who bring the Agnihotram 
“ before sunrise.” 

For all beings whatever follow this deity (Aditya): when he stretches 
(the arms at sunrise and sunset). He who has this knowledge, is followed 
by this deity, after whom all follows, and he follows her. For this Aditya 


& 
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is the “one guest” who lives among those who bring the sacrifice after 
sunrise. Concerning this there is a Gatha (stanza, which runs as fol- 
lows) : 

. “ He who has stolen lotus fibres, and does not receive (even) one guest 


“on the evening, will charge with this guilt the not guilty, and take off the 


“ guilt from the guilty.” ) 


This “Aditya is the “one guest” (ekdtithih) he is it “ who lives among 
ihe sacrificers.”’ The man who [871] thinking, it is enough of the 
Agnihotram, does not sacrifice, to this deity (Aditya), shuts him out from 
being his guest. Therefore this deity, if shut out, shuts such an Agnihotri 
out from both this world and that one. 

Therefore he who thinks, it is enough of the Agnihotram, may 
nevertheless bring sacrifices. Thence they say, a guest who comes at 
evening is not to be sent away. It happened that once a learned man, 
Janasruteya, a resident of a town (a Nagart), said to an Atkadasaksga, a 
descendant of Manutantu, “ we recognise from the children, whether one 
brings the Agnihotram with or without the proper knowledge.” Aikada- 
ikea bad as many children as are required to filla kingdom. Just 
as many children will he obtain who brings the Agnihotram after sunrise. 


> 


(The Agnihotram is to be Offered After Sunrise). 


In rising, the sun joins his rays to the Ahavaniya fire. Who, therefore, 
sacrifices before sunrise, islike a female giving her breast to an unborn 


" Sayana makes the following remarks on this rather obscure stanza : 


ga eqhrartint dargnet sagen Parsrqarad sq seater 
AA AIT WET | aeraTTeTt eet art fen wages caraqeal seraragrqe 
meaty wees gee afewrarag gaat a: sear aia: gever dt qd 
wigadt @ seqara: ariart Ye aamesga gaftietRreeaaaa a: seare: ae 
wean feaedt aft aa yenfetd wae) sewieg aaftet ae: ger 
dart wat Karrie Ft a gaa waa aed get wt car tA 
em Teaitaas Bats | wet a Rares we aaa waraarwuhy 


wisaagear Parad v 

The stealing of bisdni, i,e., lotus fibres, from a tank appears to have been a great 
offence in aneient time 3. ‘ Not to receive one guest (at Hleast) on the evening was consi~ 
dered as equally wicked. The man who has committed such crimes will, in order to clear 
himself from all guilt, charge an innocent man with it. The forms abhigastdét and dpahardt 
have evidently the sense of a future tense, as is the ease in other instances also. The 
gtanza in question appears to be very old, and was hardly intelligible even to the cathe 
of our Brfhmanam. He means by ekatithih “ the one guest,” the sun, which, accordin 
to the context,-cannot have'been the original sense, - : , 
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child, or a cow giving her udder to an unborn calf, But he who sacrifices 
after sunrise is like a female giving her breast to a child which is born, 
or like a cow giving her udder to acalf which is born. The Agnihotram 
being thus offered to him (Siarya), he (Sirya) gives to the Agnihoitrt in 
return, food in both worlds, in this one and that one. He who brings the 
Agnihotram before sunrise, is like such an one who throws food before 
a man or an elephant, who do not stretch forth their hands (ot earing 
for it). But he who sacrifices after sunrise, is like such an one who 
throws food before a manor an elephant who stretch forth their hands. 
He who has this knowledge, and sacrifices after sunrise, lifts up with 
this hand (Aditya’s hand) his sacrifice, and puts it down [372] in the 
heaven-world. Therefore the sacrifice is to be brought after sunrise. 

When rising, the sun brings all beings into motion (pranayatt). 
Therefore he is called prdya (breath). The offerings of him who, knowing 
this, sacrifices after sunrise, are well stored up in this préna (Aditya). 
Therefore it is to be sacrificed after sunrise. 


That man is speaking the truth, who in the evening after sunset, and 
in the morning after sunrise, brings his offering. He commences the 
evening sacrifice by the words, “Bhir, Bhuvah, Svar, Om! Agni ts 
Light, Light is Agnt;” and the morning sacrifice by “ Bhir, Bhuvah, 
Svar, Om! SunisLight, Light is Sun.” The truth-speaking man offers 
thus in truth, when he brings his sacrifice after sunrise. Therefore it 
must be sacrificed after sunrise. This is well expressed in a sacrificial 
stanza which is chanted. | 

“Those who sacrifice before sunrise tell every morning an 
“ untruth ; for, if celebrating the Agnihotram at night which ought to be 
“ celebrated at day, they say, Sun is Light, but then they have no light 
‘‘ (for the sun has not risen).”’ 


Sle ; 


(On the Creation of the World. The Origin of the Vedas and the Sacred 
Words. The Penances for Mistakes committed at a Sacrifice.) 


Prajapati had the desire of creating beings and multiplying himself. 
He underwent (consequently) austerities. Having finished them, he 
created these worlds, viz., earth, air and heaven. He heated them(with the 
lustre of his mind, pursuing a course of austerities) ; three lights were 
produced: Agni from the earth, Vayu from the alr, and Aditya from 
heaven. He heated them again, in consequence of which the three Vedas 
were produced. The Rigveda came from Agni, the Yayurveda from 
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Vayu, and the Samaveda from Aditya. He heated these Vedas, [373] 
in consequence of which three luminaries arose, viz, Bhir came from | 
the Rigveda, Bhuvah from the Yajurveda, and Svar from the Sémaveda. 
He heated these luminaries again, and three sounds came out of them 
G,wandm. By putting them together, he made the syllable om. There- 
fore he (the priest) repeats “Om! Om!,” for Om is the heaven-world, and 


Om is that one who burns (Aditya). 


Prajapati spread the sacrifice® (extending it), took it, and sacrificed 
with it. By means of the Rich (Rigveda), he performed the duties of the 
Hotar; by means of the Yajus, those of the Adhvaryu; and by means 
of the SAman, those of the Udgatar. Out of the splendour (seed) which 
is inherent in this three-fold knowledge (the three Vedas), he made the 
Brahma, essence. 


Praj&pati offered then the sacrifice to the gods. The gods spread it, 
took it, and sacrificed with it, and did just as Prajapati had done 
(regarding the office of the Hotar, &c). The gods said to Prajapati, “If 
a mistake has been committed in the Rik, or in the Yajus, or in the 
Siman in our sacrifice, or in consequence of ignorance, or of a general 
misfortune, what is fhe atonement forit?”’ Prajapati answered, “ When 
you commit a mistake in the Rik, you shall sacrifice in the Garha- 
patya, saying Bhik. When you commit one in the Yajus, then you shali 
sacrifice in the Agnidhriya fire’ or (in the absence of it, as is the case) 
in the Havis offerings, *® in the cooking fire (Daksina Agni) saying, 
Bhuvah. When a mistake is committed in the SAman, then it is to be 
sacrificed in the Ahavaniya fire by saying, Svar. When a mistake has 
been committed out of ignorance, or in consequence of a general 
[37 4| mishap, then you shall sacrifice in the Ahavantya fire, nocune all 
three words, Bhih, Bhuvah, Svar. These three “ great words” (vydhritz) 
are like nooses to tie together the Vedas. It is just like joining one 
thing to another, one link to another link, like the stringing of anything 
made of leather, or of any other thing, and connecting that which was 
disconnected, that one puts together by means of these great words all 
that was isolated in the sacrifice. These Vy4hritis are the general 
Prayaschitta (penance); thence the penances (for mistakes ) at a sacrifice 
are to be made with them. 

Fa aan gs 
* It is regarded as a person, 

* This is used only in the Soma sacrifices. 

* Such as the Darsapdirnamasa igti, Chaturmasya isti, &e, 
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(On the Office of the Brahma Priest. He ought to remain Silent during all 
the Principal Ceremonies.) 


The great sages (mahdvadah) ask, ‘‘When the duties of a Hotar are 
performed by the Rik, those of the Adhvaryus by the Yajus, and those 
of the Udgatar by the Saman, and the three-fold science is thus properly 
carried into effect by the several (priests employed), by what means then 
are the duties of the Brahma priest performed?” To this one should 
answer, “This is done just by means of this three-fold science.” 


He who blows (Vayu) is the sacrifice. He has two roads, viz., speech 
and mind. By their means (speech and mind), the sacrifice is performed. 
In the sacrifice7there are both, speech and mind, required. By meansof 
Speech the three priests of the three-fold science perform one.part 
(assigned to Vach); but the Brahma priest performs his duty by the 
mind only. Some Brahma priests, after having muttered the Stomabha- 
gas 11 when all arrangements have been made for [8375] the repetition of 
the Prataranuvdka (the morning prayer) sit down, and speak (without 
performing any of the ceremonies). 


Respecting this (the silence on the part of the Brahma priests); a Brah- 
man;who saw a Brahma priest at the Prataranuvaka talk, said (once) “ they 
(the priests and the sacrificer) have made one-half of this sacrifice to’ 
disappear.” Just asaman who walks with one foot only, ora carriagé 
which has one wheel only, falls to the ground, in the same manner the 
sacrifice falls to the ground (bhresan nyeti), and if: the sacrifice has 
fallen, the sacrificer falls after it too (if the Brahma priests talk during 
the time they ought to be silent). Therefore the Brahma priest should: 
after the order for repeating the Prdtaranuvéka has been given, refrain 
from speaking till the oblations from the Upamsu and Antaryaéma 
(Grahas) are over. After the order for chanting the Pavam4na Stotra has 
been given (he ought also to refrain from speaking) till the last verse (of 
the Stotra) is done. And [876] again, he should during, the chanting of ° 
the (other) Stotras, and the repeating of the Sastras, ‘refrain from 
speaking, till the Vasatkara (at the end of the Yajya verse of ‘the 
Sastra) is pronounced. Likewise, as a man walking on’ both his legs, 


11 The Stomabhagas are certain Yajus-like mantras which are to be found in 
the Brahmanas of the Simaveda only (not in the Yajus or Rigveda). Hach of these 
mantras consists of four parts: (a) To what the Stoma is like, suchas a cord, a joint, &ce. 3 
(6) To what itis devoted or joined; (c) An order to the Stoma to favour the object to 
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and a carriage going on both its wheels, does not suffer any injury; in 
the same way such a sacrifice (if performed in this manner), does not 
suffer any injury, nor the sacrificer either, if the sacrifice be not 


injured. 


Serene ee eens 


od. 
(On the Work done by the Brahma. He Permits the Chanters to Chant) 


They say, When the sacrificer has the reward (daksind) given to the 
Adhvaryu, he thinks, “this priest has seized with his hands my Grahas 
(Soma cups), he has walked for me, he has sacrificed for me.” And when 
he has the reward given to the Udg4tar, he thinks, “he has sung for me ; ” 
and when he has the reward given tothe Hotar, he thinks, “ this priest 
hasspoken for me the Anuvaky&s, and the Yajyés, and repeated the 
Sastras.” Buton account of what work done is the Brahma& priest to 
receive his reward ? Shall he receive 12 the reward, thinks the sacrificer, 
without having done any work whatever ? Yes, he receives it for his medi- 
cal attendance upon the sacrifice, for the Brahma is the physician of the 
sacrifice (which is regarded asa man). Because of the Brahma priest 
performing his priestly function with the Brahma, which is the quintess- 
ence of the metres. He does one-half of the work, for he was at the head 
of the other priests, and the others (Adhvaryu, Hotar, Udgatar) do the 
other half. (The Brahma priests tell if any mistake has been commit- 
[877] ted in the sacrifice, and perform the Prayaschittas, as described 
above. )18 


TE CC TL ALL TR YRS E TOASTS ntanruamir, 
which it is joined; (d) An order tothe chanters to chant the Stoma by the permission 
of Savitar in honour of Brihaspati. The last (fourth) part isin all the Stomabhaga 
mantras the same. I ‘give here some of these mantras, which are all to be found in 
the Tandya Brahmanam (1, 8-9). They commence : 


1 (a) eRaele (6) sara eat (c) ea Rrra (d) afeargat agerad ega 
2 (a) se (0) are ear (c) wa rea (d) arate 

3 (a) afeafarte (b) fea eat (c) fea firea (d) aa 

4. (a) aad (b) seaRara at (c) seafte fread) eae 

5 (a) frevatsi® (b) zea eat (c) afS fier ke. 


The proper meaning of the repetition of these and similar mantras by the Brahmé priests 
is, to bring the chant (Stoma), which is about to be performed, into contact with the 
external world, with day, night, air, rain, the gods, and secure the favour of all 
these powers and beings, a 

12 In the original, haratd, which is to be taken in the sense of a future. 

*T have not translated the passage regarding the Prayaschitta to be performed by 
the Brahma priest if any mistake has been committed ; for it is only a repetition from 
By 82, 
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The Prastotar!8 says, after the order for chanting the Stotram has been 
given, “O Brahmé, we shall now chant, our commander!” The Brahmé 
then shall say at the morning libation, “ Bhiir ! filled with the thought of 
Indra, ye may sing !” and at the evening ai, [378] he says, “Svar! 
filled with the thought of Indra, ye may sing.” 

At the time of the Ukthya or Atirdtra sacrifice, all the three great 
words, Bair Bhuvalh Svar are required. If the Brahm& says, “Filled 
with the thought of Indra, ye may sing,” this means, that the sacrifice is 
Indra’s, for Indra is the deity of the sacrifice. By the words, “ filled with 
the thought of Indra,” the Brahma priest connects the Udgitha (the 
principal part of the chant) with Indra. This saying of the Brahm4 
means, “Do not leave Indra; filled with him, ye may sing.” Thus he 
tells them. 


The announcement of the Prastotar, that the chanters are ready to perform their 
chant, as wellas the orders to do so given by the Brahma and Maitravaruna, are contained 
in full in the Asval, Br, S. (5, 2), and in the Sank, Br, 8, (6, 8). I here give the text from 
the Asv. 8. :— 


nay seam: sera catarntaticatard afteracr aftagrgat gfa after 
eqealtic ser maaat ya ge anahet ake qiaaat ya: azarae: afar. 
qa epaanrareara | Gasaa afer rq ada wel saga | ogenea eat at 
Tra ay Tearra aR after Aaraey: eqeaftega: 


(When the Prastotar calls) “ Brahma, we shall chant, O commander !” then the two priests 
(the Brahm§ and Maitrévaruna) whose duty it is to allow (the chanters to sing) give their 
permission, The Brahma, after having first muttered the words “bhir, be ye filled with 
Indra, created by Savitar (or permitted by Savitar),” at the morning libation, says, “chant ;” 
at the midday libation he uses, instead of bh#r, bhuvah ; and at the evening libation, 
svar (the remainder of the Japa being the same). Before all the Stotras which follow the 
Agnimaruta Sastra (which concludes the Sastras of the Agnistoma), that is to say, at 
the Ukthya, Solasi, Atiratra sacrifices, &c., the Brahma mutters all the three great words 
(vhur, bhuvah, svah along with the remainder of the formula) at the same time, The 
Maitrévaruna, after having muttered, “ Speak what is right and true, ye who are created 
by Savitar, the god to whose honour praises are chanted, do not lose the sacred verseg 
(chanted by you) which are life, may he protect both bodies of the Saéman (the verses and 
the tune) Om !” says aloud “ chant!” 


13781] SIXTH BOOK. 


FIRST CHAPTER. 
(On the Offices of the Gravastut and Subrahmanya.) 


5 | 
(On the Origin of the Office of the Gravastut.? The Serpent 
Rist Arbuda.) 

The gods held (once upon a time) a sacrificial session in Sarvacharu. 
They did not succeed in [880] destroying the consequences of guilt. 
Arbuda, the son of Kadru, the Serpent Risi, the framer of mantras, 
said to them, “You have overlooked one ceremony which is to be 
performed by the Hotar. I will perform it for you, then you will destroy 
the consequences of guilt.” They said, “ Well, let it be done.” At 
every midday libation, he then came forth (from his hole), approached 
them, and repeated spells over the Soma, squeezing stones. Thence 
they repeat spells at every midday libation over the Soma squeezing 
stones, in imitation of him (the Serpent Risi). The way on which this 
Serpent Risi used to go when coming from (his hole) is now known 
by the name Arbudodd Sarpant (at the sacrificial compound). 


1See also him about ASsv, Sr. 8.5, 12. His services are only required at the midday 
libation. He performs his function of repeating mantras over the Soma, squeezing stoneg 
before the so-called Dadhi Gharma ceremony. He enters through the eastern gate, and 
passes on to the two Havirdhanas (the two carts, on which the sacrificial offerings are 
put, and the two covered places, in which these two carts are). Having arrived north-east 
of the exterior front of the axe (aksasiras) of the southern Havirdhéna, he throws off 
a stalk of grass heldin his hand, which ceremony is called nirasanum (it is performed 
often by other priests also), He then faces the Soma shoots, assuming a peculiar posture, 
The Adhvaryu gives him a band (usnisa), which he ties round his face. As soon ag 
the Adhvaryu and his assistants take the Soma sprouts from below, the adhisavana 
board (see the note to 7, 32), he ought to repeat the mantras over the GrAvdnas, which 
are now being employed for extracting the Soma juice. He commences with verseg 
containing the term su, to squeeze, or derivatives of it. The first is: abhi tud deva savitar 
(1, 24, 3), After some more single verses follow, the three principal Gravina hymns, viz., 
praite vadantu (10, 94), @ va rimnjase (10, 76), and pia vo grdvénah (10, 175). The first 
and the last are said to have been seen by Arbuda, the Serpent Risi, the second by Jarat 
karna, one of the Serpent tribe also. These hymns very likely formed part of the so-called 
Sarpaveda or Serpent Veda (see the Gopatha Brahmanam 1, 10, according to whose 
statement this Veda came from the east), and were originally foreign to the Rigveda. 
They may be, nevertheless, very ancient. The two latter hymns are to be repeated 
before the last verse of the first, and are thus treated like a Nivid at the evaning libation. 
Hither in the midst, or before, or, after thease two hymns, the Gravastut must repeat the 
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The King (Soma) made the gods drunk. They then said, “ A poison- 

ous serpent (astviga) looks at our King! Well, let us tie a band round 
his eyes.” They then tied a band round hiseyes. Therefore they recite 
the spells over the Soma squeezing stones, when having tied (round the 
eyes) a band in imitation (of what the gods did). The King (Soma) 
made them drunk. They said, “ He (the Serpent Risi) repeats his own 
mantra over the Soma squeezing stones. Well, let us mix with his 
mantra other verses.” They then mixed with his mantra other verses, 
in consequence of which he (Soma) did not make them drunk.* By 
mixing his mantra with other verses for effecting propitiation, they 
succeeded in destroying the consequences of guilt. 
[381] In imitation of this feat achieved by the gods, the Serpents destroyed 
all consequences of their own guilt. Having in this state (being quite 
free from guilt and sin) left off the old skin torn, they obtain a new one. 
Who knows this, destroys the consequences of his own guilt. 


2 

(How Many Verses are to be Repeated over the Grdvanas. How they 
ought to be Repeated. They are Required only at the Midday Libation. 
No Order for Repeating them Necessary.) 

They say, With how many mantras should he (the Gravastut) pray 
over the Soma squeezing stones? The answer is, with a hundred; for 
the life of a man is a hundred years, he bas a hundred powers, and a 
hundred bodily organs; by doing so, he makes man participate in age, 
strength, and bodily organs. (Others) say, He ought to repeat thirty-three 
verses, for he (the Serpent Rishi) destroyed the sins of thirty-three gods, 
for there are thirty-three gods. (Others) say, He ought to recite an 
unlimited number of such mantras. For Prajapatt is unlimited; and 
this recital of the mantras referring to the Soma squeezing stones belongs 
to Prajapati, and in it all desires are eomprised. Who does s0, obtains 
all he desires. Thence he ought to repeat an unlimited number of such 
mantras. 

Now they ask, In what way should he repeat these mantras (over 
the Soma squeezing stones)? Syllable by syllable, or should he take 
four syllables together, or pada by pida, or half verse by half verse, or 


peasant 
go-called Pavamini verses (Rigveda 9.) He has to eontinue his reeitation as long as 
the squeezing of the juice lasts, or he may go on till it is filled in the Grahas (@ vd grahea 
grahandt); he then must conclude with the last verse of the first Gravina hymn. Besides 
this ritual for the Gravastut, another one is given by Asvaléyana, whieh he traces to 


Ganagari. 
2 These mantras were the antidote. 
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verse by verse? ‘With whole verses (repeated without stopping) one 
does not perform any ceremony, nor with stopping at every pada. If — 
the verses are repeated with stopping at every syllable, or every four 
syllables, then the metres become mutilated, for [882] many syllables 
(sounds) would thus be lost. Thence he ought to (repeat) these mantras 
one half verse by another. For man has two legs, and cattle are four-footed: 
By doing so, he places the two-legged sacrificer among the four-legged 
cattle. ‘Thence he ought to repeat these mantras by half verses. 


Since the Grivastut repeats only at every midday libation mantras 
over the Soma squeezing stones, how do mantras become repeated over 
them at the two other (morning and evening) libations? By repeating 
verses in the GdAyatrt metre, he provides for the morning libation; for 
the Gayatri metré is appropriate to the morning libation ; and by repeat- 
ing verses in the Jagati metre, he provides for the evening libation ; 
for the Jagatt metre is appropriate to the evening libation. In this 
way he who, with this knowledge, repeats the mantras over the Soma 
squeezing stones only at the midday libation, supplies these praises for 
the morning and eveving libations. 


They say, What is the reason, that, whilst the Adhvaryu calls upon 
the other priests to do their respective duties, the Gravastut repeats 
this mantra without being called upon (without réceiving a prdisa) P 
The ceremony of repeating mantras ovér the Soma squeezing stones is of 
the same nature as the mind which is not called upon. Therefore the 
Gravastut repeats his mantra without being called upon. 


3 


(The Subrahmanya Fomula. On its Nature. By whom it is to be Repeated. 
The Oblation from the Patnivata Graha. The Yajyé of the Agnitdhré.) 


The Subrahmanya “is Vach. Her sonisthe [883] king Soma, At 


the time of buying Soma, they call the Subrahmanya (thither), just as 
one calls a cow. 


2The Sibrahmanyé formula is contained in the K&tyfyana Srauta Sttras (1, 3), the 
Agnistoma Sama Prayoga, the Satapatha Brahm, (3,38, 4, 17-20), and the Taittiriya 
Aranyaka (a, 12, 3-4). The peculiar pronunciation of this formula is noted by Panini 
(1,2, 87-88). The most complete information on its use being only to be found in the 
Samaveda Siitras, I here give the passages from Katyadyana referring to it, along with 
‘the formula itself:— 
Sores es © 
sifaearat aferarat yi pl gare: grenfisa-aatatseansd gaa qa ¢ 
waarnites Rrerear Pid sara | eextas es 7 
aa ia — ee eRa say aenferdae qIUPVTeET Ay 

TaceRqaeem ett Tawa eae weed eat 
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[3884] Through “this son, the Subrahmanya priest milks® (obtains) all 
desires for the sacrificer. For Vach grants all desires of him who has 
this knowledge. They ask, What is the nature of this Subrahmanya ? 


After the Atithya Isti has been finished, he (the Subrahmany4) should stand in the front 
part of the enclosure made for the wife of the sacrificer inside the Vedi, and when 
touching the sacrificer and his wife, after having called thrice “ subrahmanyom,” recite 
the following formula, “ Come, Indra ! come owner of the yellow horses ! “ram of Me- 
“ dhatithi! Men& of Vrisanasva! thou buffalo (gaura) who aseendest the female 
*‘ (avaskandin), lover of Ahalya! son of Kuéika! Bréhmana! son of Gotama! (come) 
“ thou who art called” (to appear) atthe Soma feast in so and so many days how 
many there might intervene (between the day on which the Subrahmany4 calls 
him, and that of the Soma festival at which his presence is requested), The Subrah- 
manyA4 is required on the second, third, fourth and fifth day of the Agnistoma, and 
almost on every day of the other Soma sacrifices. On the second day, the terms, tryake 
sutydm, “three days hence,” i.e., on the fifth) ; on the third day, dvyahe sutyadm, i.e., two 
days hénée ; on the fourth, Svas, t. e., to-morrow 3; and on the fifth (the day of the Soma 
feast) adya, i, e. to-day, are used to mark the time when the Soma banquet, to which 
Indra is by this formula solemnly invited, is to come off. As faras satay which is 


followed by the mentioning ofthe time 4ppointed we, PTe, &¢., there is no difference 
anywhere observable. But the few sentences which follow, and which conelude the 
formula, differ according to- different schools. Some were (according to Katydyana) 
of opinion, that only ayfafeg “ come hither ” is to follow; others recommended Hla 


aqa, “‘ come hither, O Maghavan.” Others, such as Gautama, were of opinion, that 
either is to be omitted, and the concluding formula, qr serrar DASHA VFAMHs 


“come, ye divine Brahma priests, come, come.” has to follow immediately upon Beats 


The name of the tune (Saman), oe to which itis chanted (or rather recited) 
is Brahmasri, the metre is called Sampdt, the Risi is Aditya, and Indra is the deity. 


At ‘the so-called Agnishtut sacrifices, which open the ChaturdaSaratra Sattras (sacrifi- 
cial sessions lasting for a fortnight), (Asv. Sr. 8, 11, 2), the Subrahmany4 calls Agni 
instead of Indra (Katya. 1, 4), actording to Gautama, by the following formula: 


aa ses Uitarat qequrar qRser sraadr Reig aifira vraaiize Fara 


i. e,, “Come, O Agni, with (thy) two red ones (horses), thou brightly shining, thou blaz- 
ing in smoke, Jatavedis, thou wise! Angiras'! Brihmana, (come) called,” &c, In the 
concluding formula eat Hao, AAT fires, is used instead of at According to Dhanafijay 


the Subrahmanyé formula for Agni runs as follows: g_qaWks tRaa Brats 


AGAMA ATA Jat arwaealegeyqrar sareitiwa, (the remainder as above), ie., 
& Come, Agni! master of the red horses, goat of Bhardvaja, son of power, thou who 
ascendest (the female); lover of Usas,” &c, The latter formula is just like that one 
addressed to Tndra. Agni, as wellas Indra, arein both these formulas, which must be 
very ancient, invoked as family deities, the first pre-eminently worshipped by the 
Angirasa, the latter by the Kusikas. Both gods are here called “ Brahmans.” In late 
books, Indra appears as a Ksattriya, and as a model of a king. . 


On the so-called Agnistomiya day, of all sacrifices (in the Agnistoma, it is the 
fourth and precedes the Soma day), on which day the animal for Agni and Soma 
is slain and sacrificed, an extension of the Subrahmanya formula takes place. The 
Subrahmanya priest has on this day to announce to the gods, that such and such 
one (the name of the sacrificer must be mentioned), the son of such and such one, 
the grandson of such and such one, offers, as a Diksita, (as initiated into the saerifi- 
cial rites) a sacrifice (aiferar asia) The term, ‘Diksita,’ forms then henceforth part 
of the name of the sacrificer, and his descendants down to the seventh degree, Fn 
this part of India, there are many Brahmans distinguished by this honorary epithet, 
which always indicates that, either the bearer of it or his immediate ancestors have 
performed a Soma sacrifice, and have been proclaimed idiksita by the Subrahmanya in 
all due form. 


3 Duhe must be a 8rd person singulur, as Say. explains it. 
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r385] One should answer, She is Vach. For Vach is Brahma, and Sub- 
rahma (good Brahma). ; 

They ask, Why does one call him (the Subrahmanya priest) who is 
a male, a female? (They answer) Subrahmanya represents Vach (which is 
in the feminine gender). 

They further ask, When all the other priests are to perform their 
respective duties within the Vedi, and the Subrahmanya outside the 
Vedi, how is it that the duty of the Subrahmanyé (in this particular 
case) becomes performed inside the Vedi)? One should answer, The 
Vedi has an outlet where things (which are no more required) are 
thrown; if the Subrahmanya priest calls (the Subrahmany4) when stand- 
ing in this outlet, then, in this way (his duty is performed within the 
bounds of the Vedi). They ask, Why does he, standing in the outlet, 
repeat the Subrahmany4 ? On this, they tell the following story.) 


The Risis held once a sacrificial session. They said to the most aged 
man among them, “ Call the Subrahmanyé. Thou shalt call the gods 
standing among us (on account of thy age), as it were, nearest to them.” 
In consequence of this, the gods make him (the Subrahmanya) very aged. 
In this way, he pleases the whole Vedi. 


They ask, Why do they present to him (the Subrahmany4) a bull as 
a reward for his services? (The answer is) The bull is a male (vriga), the 
Subrahmanydé is a female, both making thus a couple. This is done 
for producing offspring from this pair. 

The Agnidhra repeats the Yajya mantra for the Patnivata Graha (a 
Soma vessel), witha low voice. For the Patnivata is the semen virile, 
and the effusion of the semen virile passing on without noise, as it were, 
he does not make the Anuvasatkara. For [886] the Anuvasgatkara is a 
stop. Thinking, I will not stop the effusion of the semen, he does not 
make the Anuvasatkéra, for the semen which is not disturbed in its 
effusion, bears fruit. Sitting near the Nestar, he then eats, for the 
‘Nestar is in the room of women. Agni (Agnidhra) pours semen in wo- 
men, to produce children. He who has this knowledge, provides through 
Agni his females with semen, and is blessed with children and cattle. 


The Subrahmanya ends after the distribution of the Daksina,* for she 
is Vach. The Daksin&é is food; thus they place finally the sacrifice in 
food, which is Speech. 


* He represents Agni. 
* The Dakshin&4 is distributed at the midday libation. 
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SECOND CHAPTER. 
(On the Sastras of the Minor Hotri-priests at the Sattras.) 


&. 


(On the Sastras of Minor Hotri-priests at the Morning and 
Evening Libations.) 


Tho Devas spread the sacrifice. When doing so, the Asuras approach- 
ed them, thinking, let us obstruct their sacrifice. They attacked them 
from the right side, thinking this to be the weak point. The Devas 
awoke, and posted two of their number, Mitra and Varuna, on the right 
side. Through the assistance of these two, the Devas drove the Asuras 
and Raksasas away from the morning libation. And thus the sacrificers 
drive them away (if they have the Maitravaruna Sastra repeated); thence 
the Maitravaruna priest repeats the Maitravaruna Sastra [887] at the 
morning libation. The Asuras, defeated on the right side, attacked the 
centre of the sacrifice. The Devas awoke, posted then Indra, and defeated 
through his assistance the enemies. Therefore the Braéhmanachchhaihsi 
repeats at the morning libation the Indra Shastra. 


The Asuras, thus defeated, attacked the sacrifice on the northern 
side. The Devas posted on this side Indragni, and defeated thus the 
Asuras. ‘Therefore the Achhavaka repeats the Aindragna Sastra at the 
morning libation. For, by means of Indragni, the Devas drove the Asuras 
and Raksasas away from the northern side. 


The Asuras, defeated on the northern side, marched, arrayed in battle 
lines towards the eastern part. The Devas awoke and posted Agni east- 
wards at the morning libation. Through Agni, the Devas drove the 
Asuras and Raksasas away from the eastern front. In the same way, the 
sacrificers drive away from the eastern front the Asuras and Raksasas. 
Thence the morning libation is Agni’s. He who has such a knowledge, 
destroys the evil consequences of his sin. 

The Asuras, when defeated eastwards, went westwards. The Devas 
awoke and posted the Visve Devah themselves (westwards) at the third 
libation, who thus drove the Asuras and Rakgasas away from the western 
direction at the third libation. Likewise, the sacrificers drive through 
the Vigve Devah themselves at the third libation the Asuras and Raksgas 
away. ‘Thence the evining libation belongs to the Vidve Devah. He who 
has such a knowledge, destroys the consequences of his sin. 

In this manner, the Devas drove the Asuras out of the whole sacrifice. 
Thence the Devas became masters of the Asuras. He who has this know- 
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ledge becomes therefore through himself (alone) master of his adversary 
and enemy, and destroys the consequences [888] of his sin. The Devas 
drove away the Asuras and destroyed the consequences of sin by means — 
of the sacrifice arranged in such a way, and conquered the heaven-world. 
He who has this knowledge, and he who, knowing this, prepares (these) 
libation required in the said manner, drives away his enemy and _ hater, 
destroys the consequences of his guilt, and gains the heaven-world. 


5. 


(The Stotriya of the Following Day 1s made the Anurtpa of the Preceding 
Day in the Sastras of the Minor Hotri-priests at Soma Sarerifices last- 
ing for Several Days.) 

They use at the morning libation the Stotriya (triplet) (of the following 
day) as Anurfipas' (of the preceding day). They make in this way the 
following day the Anurfipa (corresponding to the preceding day). Thus 
they commence the performance of the preceding day witha view to that 
of the following. But this is not done at the midday libation ; for the 
Pristhas® (used then) are happiness (they are independent) ; they have 
at this (the midday libation) not that position (which the verses have at 
the morning libation) that they could use the Stotriya (of the following 
day) as Anurfipa (of the preceding day). Likewise they do not use at 
the third libation, the Stotriya (of the following day) as Anuriipa (of the 
preceding day). ; 


prees ewcred ers 


6. 


{389] (The Opening Verses of the Sastras of the Minor Hotri-priests qt the 
Ahargana Soma Sacrifice, 1.¢,, such ones as last for a Series of Days.) 


Now follow the opening verses (of these Sastras after the Stotriyas 
have been repeated). Rijunitt no Varuna (1, 90, 1) is that of the Mai- 
travaruna Sastra ; for in its second pada is said, “Mitra, the wise, may 
lead !” for the Maitravaruna is the leader of the Hotri-priests, There- 
fore is this the leading verse. 


By Indram vo visvatas part (1, 7, 10) commences the Brahmané- 


ehchhaihsi ; for by the words “ we call him (Indra) to the people” they call 
a re Pe eens Pe enn ene a eee SGN PR GS ee : 

: 7 See on the meaning of the terms stotriya and anuripa, note 41 on page 199. The 
first contains always those verses which the Sama singers chant, the latter follows its 
form, and is a kind of supplement. 

2? The Séimans of the midday libation are called Pristhas ; and the Stotriyags and 
Anurdipas which accompany them, go by the same name. 
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Indra every day. When the Braihmandchchhanmsi, with this knowledge, 
recites this verse every day, then no other sacrificer, notwithstanding 
he (Indra) might becalled by different parties (at the same time), can 
get Indra away. 

Yat soma & sute nara (7, 94, 10) is the verse of the Achchhavaka. By its 
words “they called hither Indragni,” every called Indragni every day. 
When the Achchhavaka is doing this every day, no other one can wrest 
(from them) Indragni. These verses (rijunité &c.) are the boats which 
lead to the shores of the heavenly world. By their means the sacrificers 
cross (the sea) and reach the heavenly world. 


eae! pee See 


ce 
(The concluding verses of the same Sastras at the Ahargana 
Soma sacrifices.) 


Now follow the concluding verses of these Sastras: Te syéma deva 
varuna (7, 66, 9)is that of the Maitravaruna Sastra. For by its words, 
“we contemplate food (sam) and light (svar),” they get [890] hold of 
both worlds ; for “ food” is this world, and “ light” is that world. 


By the triplet vyantariksam atirad (8, 14, 7-9), which has the char- 
acteristic vi, 7.e. asunder, the Brahmanachchhamsi opens the gates of the 
heavenly world. The words, “Indra, inebriated by Soma, cleft the hole 
and made appear the lights” (8, 14, 7), refer to the passionate desire of 
those who are initiated into the sacrificial art (for heaven) ; thence it is 
called the Balavaté verse.2> The words, “He drove out the cows, and 
revealed them which were hidden, to the Angiras, arid flung away Bala’, 
contain the expression of a gift to them (the Avgiras). By the words, 
 sndrena rochand divi (verse 9) the heaven-world is alluded to.” By the 
words, “The fixed lights (stars) of heaven have been fastened by Indra, 
the fixed ones he does not fling away,” the sacrificers approach every 
day heaven and walk there. 

Aham sarasvativator (8, 38, 10), is the verse of the Achchhavaka. For 
Sarasvati is the voice ; (the dual is used) for this day belongs to the “two 
who have the voice.” (Asto who they are is expressed by the words) “I 
choose the tone of Indragni.” For the voice is the beloved residence of 
Indragni. Through this residence one makes both successful. Who has 
this knowledge, will be successful in his own residence (his own 
way). 

3 There is the word vala hole, in it, which may be regarded as a proper name of an 


Asura also. 
8 
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3. 
(On the Ahina and Aikahika concluding verses of the Sastras of the 
minor Hotri-preests.) 


The concluding verses of the Hotri-priests (Maitravaruna, Brahmana- 
chchharhsi, and Achchhavaka) are, at [891] the morning and midday hba- 
tions of two kinds, viz. dhina (which are proper for Soma sacrifices, which 
last for several days successively) and ark@mka (which are proper 
for Soma sacrifices which last for one day only). The Maitravaruna uses 
the aikahikas preventing (thus) the sacrificer from falling out of this 
world. The AchchhAvaka uses the Ahinas for making (the sacrificer obtain 
heaven). The Brahmanaichchhihsi uses both ; for thus he holds both 
worlds (with his hands) and walks in them. Im this way he (the 
Brahmanachchhamsi) walks holding both, the Maitrévaruna and the 
Achchhavaka, the Ahina and Ekaha, and (farther) the sacrifical session 
lasting all the year round (such as the Gav4m ayanam) and the Agnistoma 
(the model of all Aikihikas). 


The Hotri-priests require at the third libation Ekahas only for con- 
cluding. For the Eké4ha is the footing, and thus they place the saerifice 
at the end on a footing. 

At the morning bation he must read the YAjy4 verses without stop- 
ping (anavdnam). The Hotar shall not recite one o1 two additional 
verses (attsamsanam) for the Stoma. It is just the same case as if one 
who asks for food and drink must be speedily supplied. Thinking, I 
will quickly supply the gods their food, he speedily gets a footing in, 
this world. He should make the Sastram at the two latter libations 
with an unlimited number of verses; for the heaven-world is unlimitted. 
(This is done) for obtaining the heaven-world. The Hotar may, if 
he like, recite those verses which the minor Hotri-priests used to repeat 
on a previous day. Or the Hotri-priests (may, if they like, repeat, 
those verses) which the Hotar (used to repeat on the previous day) 
(For Hotar as well as the Hotri-priests form parts of one [892] body 
only). For the Hotar is the breath, and the Hotri-priests are the limbs. 
This breath goes equally through the limbs. Thence the Hotar should, 
if he like, receite those verses which the minor Hotri-priests used to. 
recite on the previous day. Or the Hoty!-priest (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day). The 
last verses of the hymns with which the Hotar concludes, are the same 
with the concluding verses of the minor Hotri-priests at the evening 


*For the Hkaha sacrifices are the models of the others. 


Zod 
libation. For the hotar is the soul, and the Hotri-priests are the limbs ; 


the ends of the limbs are equal, therefore the (three) Hotri-priests use, 
at the evening libation, the same concluding verses, 


THIRD CHAPTER. 

(The hymns for lifting the Chamasa (Soma cups).. The Prasthita Yajyds 
of the seven Hotars concluding this ceremony. The two different kinds 
of Hotars. Explanation of some apparent anomalies in the perfor- 
mances of the minor Hotris. The Jagatt hymns for Indra. The 


concluding verses of the minor Hotri-priests. Ona peculrarity in the 


Sastras of the Achchhdvda ha.) 


9 
(The number of verses which the Hotar has to repeat at the time of the 


Soma cups being lifted at the three libations.) 


When at the morning libation the Soma cups are lifted and filled 
he (the Maitravaruna) recites the hymn @ tva vahantu harayak (1, 116.) 
the several verses of which contain the words vrisan (male), ptta (drunk), 
suta (squeezed), mad (drunk), are complete in their form and are addressed 
to Indra, for [893] the sacrifice is Indra’s. He repeats Gayatris; for 
GAyatri is the metre of the morning liabation. At the morning libation 
he recites nine verses only ; one less (than ten. For the semen is poured 
in to a place made narrow (nytina). At the midday libation he repeats 
ten verses ‘; for the semen which was poured in a narrow place grows 
very large, after having reached the centre of the woman’s body. At 
the evening libdtion he repeats nine? verses, one less (than ten) ; for 
from a narrow place (represented by the third libation) men are born. 
If he recites these hymns complete, than he makes the sacrificer bring 


forth the embryo of his (spiritual body) begotten in the sacrifice, which is 
the womb of the gods. 


Some recite every time only seven verses at the morning, midday 
and evening libations, asserting that there must be as many Puronuvakyas 
as there are YAajyas. Seven (Hotri priests) having their faces turned 
(towards the fire) receite the Yajyés, and pronounce Vausat! Now 
they assert that those (seven verses) are the Puronuvakyas of these (seven 


1 They are the hymn, asdvi devam gorichikam (7 21). 
2 They are the hymn, ihopaydta Savase (4, 35). 
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Yajyds); but the Hotar ought not to do so (to recite only seven verses.) 
For in this way they spoil the semen of the sacrificer, and conseqnently 
the sacrificer himself. = 
The Maitravaruna carries in this way the sacrificer, for the sacrificer 
is the hymn, by means of nine verses from this world to the airy region; 
but by means of ten he carries him further on to that (heaven) world ; 
fer the airy region is the oldest; from that world he takes him by 
means of nine verses upto the celestial world. Those who recite 
[395] only seven verses, do not wish to raise the sacrificer to heaven. 
Therefore the hymns are to be recited complete onlys. 


10. 
(On the Prasthita Yajyds« of the Hotars at the morning libation.) 


Some one (a theologian) has asked, When the sacrifice is Indra’s, why 
do only two, the Hotar and Brahmandchhamsi, at the morning libation, 
for the Soma drops which are in readiness, repeat Yajy4s where Indra’s 
very name is mentioned, the Yajyé of the Hotar being idam te somyam 
madhu (8, 54,8), that of the Brahmandchchhamsi, indra tva vrisabham 
vayam (3, 40, 1)? 

When ithe other (priests) repeat verses addressed to different deities, 
how do they concern Indra ? For the Yajyé of the Maitravaruna is mitram 
vayam havamahe (1, 23, 4), ‘‘ we invoke Mitra ;” but in its words varunam 
somapitaye t.e. “we call Varuna to the Soma beverage;” there is an allu- 


sion to Indra ; for whatever word refers to “drinking”, hints at Indra, 
and pleases him. 


The Yajya of the Potar is, Maruto yasa hi ksaye (1, 86,1); its words 
sa sugopatamo janah t.e. “he is the best protector,” allude to Indra’; for 
Indra is the gopd, which is a characteristic of Ind ; 
Indra. | 


The Yajyé of the Negtar is, agne patntr chd waha (1, 22,9); in its 
words, tvasttram somapttaye, [895] there is an allusion to Indra: 


ra, Thus he pleases 


* The hymns mentioned for the morning and evening libations 
that mentioned for the midday libation ten verses, 


‘ These Yajy4s are at each libation seven in number, 
so called ‘seven Hotars' (Hotar, Maitravaruna, Bréhmanachchhatisi, Potar Nost 
Agnidhra, and Achchhavaka) when the Chamasa Adhvaryu or oup-bearers are holdi oftar 
the cups filled with Soma. As often ag one of them has repeated his Vai 4 1 ee up 
from Seven cups are thrown at the same time in the fire. The rest is to be nn by ay 


contain each nine, 


and repated successively by tha 


for Indra is Tvastar, which is a characteristic of Indra, Thus he 
pleases him. 

The Yajy4 of the Agnidhra is, Uksdnndya (8, 43,11); in its words 
Soma pristhdéya vedhase, there is an allusion toIndra; for Indra is Vedh4s 
(striker, beater) which is a characteristic of Indra. Thus he pleases him. 

The verse of the Achchhavaka, which is directly addressed to Indra, is 
complete, viz: prdtarydvabhir (8, 38, 7), (for in the last part of it there is 
the term Indrdgnt). Thus all these verses refer to Indra. Though there are 
different deities mentioned (in them) (such as Mitra, Varuna, &c.) the 
sacrificer does not satisfy other deities (alone). The verses being in the 
Gayatri metre, and this being sacred to Agni, sacrificer gains, by means 
of these verses, the favour of three deities, 7. e. Indra, the ndnadevatas or 


different deities, and Agni. 
11. 


(The hymn to be repeated over the Soma cups being lifted, and the Pras- 
thita Ydjyds at the midday libation.) 

At the midday libation, when the Soma cups are being lifted, the Hotar 
repeats, Asdvz devam gorichtkam (7, 21.1.). This hymn contains the words, 
vrisan, pita, suta, mad; its verses are complete in form and addressed to 
Indra. For the sacrifice belongs to Indra. The verses are in the 
Tristubh metre; for this metre is appropriate to the midday libation. 
They say, if the term mad “‘to be drunk” is only appropriate to the third 
libation, why do they recite such verses (containing this term) at the midday 
libation as Anuvakyds and Yajyaés? The gods get drunk, as it were, at 
the midday libation, and are then consequently at the third libation in a 
state of [896] complete drunkenness. Thence he repeats verses contain- 
ing the term mad as Anuvakyas and Yajy4s at the midday libation. 

At the midday libation all the priests repeat YAjy&s addressed to 
Indra by his very name (for the Soma drops) which are in readiness. 
Some (the Hotar, Maitravaruna, and Brabmandchchhamsi) make the Yajyés 
with verses containing (besides the name of Indra) the words, abha trid. 
So the Hotar repeats, pibd somam abhi yam ugra tarda (6, 17,1); the 
Maitravaruna, sa im padhi ya rijisht (6, 17, 2); and the Brahman- 
Achharhsi, evd pahi pratnathd (6, 17, 3). 

The Yajya of the Potar is, arvdng ehi somalkdmam (1, 104, 9). The 
Yajy4 of the Nestar is, tava yam somas tvam (3, 35, 6). The Yajya of 
the Achchhavaka is, indrdya somah pra divo vidané (3, 36, 2). The Yajya 
of the Agnidhra is, dpiirnd asya kalasah svdhdé (3, 32, 15). 


> These three verses contain forms of the verb trid (Lat, trudere) “to injure, 
with the preposition abhi, 


to kill,” 
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Among these verses there are those containing the words abhi trid. 
For Indra once did conquer at the morning libation; but by means of 
these verses he broke down the barriers and made himself master ~ 
abhi trinat) of the midday libation. Thence these verses. 


12, 


(The hymn and the Prasthita Yajyds at the evening libation.) 


At the third libation the Hotar repeats at the time when the Soma 
cups are being lifted, the hymn thopayata savasd napdatak (4, 35,1). Its 
verses which are complete in form, are addressed to Indra, and belong 
to the Ribhus, contain the words vrisan, pita, [897] suta mad. They ask, 
. Why is the Pavamana Stotra at the evening libation called Arbhava, 
though they do not sing Ribhu verses? (The answer is) Prajapati, the 
father, when transforming the Ribhus who were mortals, into immortals, 
gave them a share in the evening libation. Thence they do not sing 
Ribhu verses, but they call the Pavamaéna Stotra Arbhava. 


. One (great Risi) asked about the application of metres, viz. for what 
reason does he use the Tristubh metre at the third libation, whilst the 
appropriate metre for this libation is Jagati, as well as the Gayatri that 
for the morning, and the Tristubh for the midday libation? One ought 
to say (in reply), At the third libation the Soma juice is done; but if they 
use a sparkling ( sukrizyam) metre as the Tristubh, the juice of which 
is not done, then they provide the (third) libation with juice (liquor). 
Then he makes Indra participate in this libation also. One says, Why, 
since the third libation belongs to Indra and the Ribhus, and the Hotar 
alone makes the YAjyas for the Soma which are in readiness (prasthita) 
with an Indra-Ribhu verse, at the third Libation, do the other Hotri- 
priests use verses addressed to various other deities for their Yajyas ? 
In the Yajy& of the Hotar, ribhubhir vajadbhih samuksitam (not in the 
Rigveda) the Ribhus are mentioned, but in the Yajyas of the other 
priests they are only hinted at. 


The Maitr&avaruna repeats, indrdvaruna sutapdvimam sutam ( 6, 68, 10); 
in the words, yuvo ratho adhvaram devavitaye, there is a plurality (in the 
words devavitaye=devandm vitaye, i.e. for the enjoyment of the gods) which 
is a characteristic of the Ribhus. 


The Brahmandchchhamsi repeats the verse, indrascha somam pibatam 
(4, 50, 10); in its words, vigantu indavah, 1. e. “ may the drops come,” a 
{398] plurality is expressed, which is a characteristic of the Ribhus, 
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The Yajy& of the Potar is, 4 vo vahantu saptayo (1, 85, 6); in its 
words, raghu atudnah prajigdta bahubhir there is a plurality (these 


three words are in the plural) expressed, which is the characteristic of 
the Ribhus. 


The Yajyé of the Nestar is, ameva nak suhavd (2, 36, 3), in it the 
word gantana “go ye!” expresses a plurality. 


The Yajy4 of the Achchhavaka is, indrdvisnu pibatam madhwo (6, 69, 7) ; 
its words, 4 vdm amdhamst madirdnt expresses a plurality. 

The Yajya of the Agnidhra is, «mam stomam arhate (1, 94,1); in its 
words ratham iva sainmahemé (this is first person plural) there is a plurality 
expressed. 


In this way all these verses become Aindra—Arbhavah. By repeating 
verses being (apparently) addressed to various deities, he pleases other 
deities (also), save Indra and the Ribhus. They are the conquerors of the 
jagat i. e. world; therefore the Jagati metre is required for the evening 
libation, to make it successful. | 


[ aemmetin anraceend meemamnet) 


13. 
(On the relationship of those Hotars who have to repeat a Sastra to those 
who have none. How the Sastras of the minor Hotri-priests are supplied, 
at the evening libation.) 


Some one asks, Some of the duties of the Hotri-priests being performed’ 
without Sastra, ® some with Sastra, how are then all these ceremonies (as it’ 
[399] should be) provided with their respective Sastras, and consequent- 
ly equal and complete ? (The answer is) They call the performance (2.4 
the repetition of Yajyas) of those (Hotris) who like the Potar, Nestar, and 
Agnidhra, have no Sastra (to repeat) Hotrd (also), on account of their 
reciting their (respective) verses along with (the other Hotri-priests, such 
as the Hotar, Maitravaruna &c. who repeat proper Sastras). In this way 
they are equal. But in the fact that some Hotri-priests perform their 
duties with Sastras, others without Sastras, lies their inequality. Thus 
(both kinds of Hotri performances) become provided with Sastras, 
equalised and successful (for the Yajyas of all ‘seven Hoiri-priests are 
repeated one after the other). . | ! 


« Besides the Hotar only the Maitravaruna, Brahman 4chhamsi, and Achhfv&ka repeat 
Shastras ; the others, such as the Potar, &c. do not doit. But the former repeat them _at. 
the Acnishtoma. only at the morning and midday libations. 
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Now the Hotri-priests (Maitravaruna, Brihmanachchharmsi, Achchha- 
vaka) repeat Sastras at the morning and midday libations only, in what 
way is this duty performed at the third libation ? One ought to answer, ix 
this way, that they (these three priests just mentioned) repeat at the mid- 
day libation two hymns each. Some one may ask, In what way do the 
Hotri-priests (who properly speaking repeat one Sastra only) repeat two 
Sastras, as many as the (chief) Hotar’? does? One ought to answer, 
Their Yajy4s are addressed to two deities. 

44. 
[400] (How the Sastras of the Agnidhra, Potar and Nestar are supplied. 
On the two Praisas tothe Potar and Nestar. On the additional verse of 
the Achchhdvika. How the Praisa formula, hot&é yaksat, is applicable to 
the Potar, Nestar, and Agnidhra. The Praisa for the chanters. The 
Praiga for the Achchhavaka. On the inequality of the the deities of the 
Sastras and Stotriyas of the evening libation.) 

Some one asks further. If there are the performances of three Hotri- 
priests only provided with a Sastra, how are these Sastras supplied 
for the performances of the others (the three remaining Hotri-priests) ? 
(The answer is) The Ajyam is the Sastra for the Yajy& repeated by the 
Agnidhra; the Marutvatiya that one for the Potar’s Yajy4; the Vaid- 
vadevam that one for the Nestar’s. These Yajyd4s have the characteristic 
sign of the respective Sastra.’ 

Some one asks further, If the other Hotri-priests are requested only. - 
once (to repeat their Sastras), why are the Potar and Nestar requested 
twice ? 

(Regarding this the following story is reported). At the time when 
the Gayatri having assumed the shape of an eagle, abstracted the Soma 
(from heaven), Indra (out of anger) cut off from these (three) Hotri-priests 
(Agnidhra, Potar and Nestar) their Sastras, and transferred them to 
the Hotar, saying, “Do not call me, you are quite ignorant of it.” The 
gods said, “Let us give more strength to the performances of these two 
Hotri-priests (Potar and Nestar) through Speech (by requesting them once 

™ The Agnidhra addresses the Yajy4 to Agni, to whom the Ajya Sastra belongs; the 
Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Negtar to the 
Visvedevas, to whom the Vaisvadeva Sastra belongs. 

™The Hotar repeats at the morning libation the Ajya and Pra-uga Sastra, at the 
midday libation the Marutvatiya and Niskevalya Sastra, and at the third libation the 
Vaisvadeva and Agnimaruta Sastra. 

The Agnidhra addresses the YAajy4 to Agni, to whom the Ajya Sastra belongs; 


the Potar tothe Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to - 
the Vigvedevas, to whom the Vaisvadeva Sastra belongs. 
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{401] more than the others). Thence come the two requests (for Nestar 
and Potar). The performance of the Agnidhra was strengthened by one 
additional verse to his Yajy4; therefore his Yajyas are supernumerary 
by one verse. 

Some one asks, When the Maitravaruna calls upon the Hotar by the 
words, ““may the Hotar repeat the YajyA! may the Hotar repeat the 
Yajya!” why does he call upon those who are no Hotras, but only the 
repeaters of Hotri verses, by the same words, “ may the Hotar repeat 
the Yajya?” (The answer is) The Hotar is life, and all the (other) sacrifi- 
cial priests are life also. The meaning (of the formula “may the Hotar 
repeat his Yajy4,’’ is) ‘‘ may the life repeat the YajyA, may the life repeat 
the Yajya !” 

If some one asks further, Are there requests for the Udgatri priests 
(to chant)? One should answer, Yes, there are. For if all (the priests) 
are ordered to do their respective duties, then the Maitrdvaruna, after 
having muttered with a low voice (a mantra), says, “praise ye!”*® These 
are the summons for the Udgatri priests. 


Some one asks, Has the Achchhavaka any preference (to the other 
priests) ?® The answer is, Yes, he has; for the Adhvaryu says to him, 
“ Achchhavaka, speak what you have to speak (and no more)!” 

Some one asks, Why are at the evening libation the Stotriya 
and Anurfipa verses addressed to Agni, whilst the Maitravaruna at that 
time repeats an Indra-Varuna Sastra ? (The answer is) The Devas turned 
the Asuras out of the Sastras by means of Agni as their mouth. 
Therefore the Stotriya and Anuriipa are addressed to Agni. 

[402] Some one asks, Why are both the Stotriya and Anuriipaof the 
singers devoted to Indra at the evening libation, whilst the Sastram repeat- 
ed by the Brahmandchchharhsi is addressed to Indra and Brihaspati, and 
that of the Achchhavaka to Indra and Visnu? (The answer is) Indra turned 
the Asuras out from the Sastras (of which they had got hold) and defeated 
them. He said tothe Devas, “ Which (from among you) follows me?,” 
They said, “I, I,7° (we will follow),” and thus the Devas fellowed. But 
on account of Indra having first defeated (the Asuras) the Stotriya and 
Anurtipa of the singers (they precede the Shastram) are addressed to 
Indra. And on account of the other deities having said, “J, I, (will 
follow)” and (actually) followed, both the Brahmandchhamsi and Achchha< 
vaka repeated hymns addressed to several deities. 


* See note to 5, 34, 
*That is, is there anything exceptional to be seen in the performance of his duties ? 
This refers to the peculiar praisa given to him, which is mentioned in the context. See 
also Asv. Sr. S, 5, 7. °Visnu and Brihaspati. 
9 
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15. 


{On the Jagatt hymns addressed to Indra at the evening libation. On the 
hymn of the Achchhdvaka. The concluding verses of the Martrdvaruna 
Brahmandchchhamsi, and Achchhdvidka. The last four syllables of the last 
Sastra of the Soma day to be repeated twice.) 

Some one asks further, For what reason do they repeat at the com- 
mencement of the evening libation hymns addressed to Indra, and 
composed in the Jagati metre, whereas the evening libation belongs to 
the Vigvedevas? (The answer is) Having got hold of Indra (dralhya 
having commenced with him) by means of these (hymns), they proceed 
to act, being sure of success). The Jagati metre is used because the 
evening libation belongs to the Jagati, implying a desire for this world 
(Jagat) ; and any metre [403] which is used after (this commencement) 
becomes related to the Jagati (jagat) if, at the beginning of the evening 
libation, hymns in the Jagati metre are repeated which are addressed to 


Indra. 

At the end (of the Sastra) the Achchhavaka repeats a hymn in the 
Tristubh metre, samnvdm karmana (6, 69,1.) The word karma (ceremony) 
alludes only to the praise of drinking (the Soma).’’ In the words 
sam isa the word zsé means food ; it (serves) for obtaining food (by means 
of this mantra.) (By the words of the last pada) “ both (Indra and Visnu) 
carry us through on safe paths,’ he pronounces every day!* something 
relating to welfare. 


Some one asks, Why do they conclude the evening libation by Tris- 
tubhs, if properly the Jagati metre should be used at it ? Tristubh ig 
gtrength; (by repeating at the end Tristubhs) the priests (who are at 
the Sattras the sacrificers themselve) get finally possessed of strength. 


The concluding verses of the Maitravaruna is, cyam Indram Varunam 
(7, 84, 5.) That of the Brahmanichhamsi is, Brihaspatir na paripatu 
(10, 42, 11.) That ofthe Achchhavaka is, ubhA jigyathur (6, 69, 8.) 
For “both (Indra and Visnu) had been victorious jigyathuh, 2. e., they 
had not sustained any defeat, neither of them was defeated ”?? 


ee oe memmeaamnnadl 


; it The word alluded to is, pandyya, which is traced to a root pan=pan to praise > but 
it hardly can mean “praising” in general, It refers, as Saiyana justly remarks, to the 
‘drinking of the Soma juice.” In the fifth verse of the hymn 1n question, we have the 
word panaydyya, Which is the same as pandyyu, where the words indrdvisna tat panayai- 
yyam vdm evidently mean, “ this is your praise for having drunk the Soma,” 

aes The hymn is to he repeated-every day on the Soma sacrifices which last for several 


* ‘This is a paraphrase by the author of the Brahmanam of the first half of the verse 6, 
69,8 (ubhd figyathur.) 1t differs little from the original, and retains most of the terms 
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[404] In the words indraé cha Visno yat apaspridhethdm** (there is 
hinted) that Indra and Visnu fought with the Asuras. After they had 
defeated them, they said to them, “Let us divide!” The Asuras accepted 
the offer. Indra then said, “All through which Visnu makes his three 
steps is ours, the other part is yours.” Then Indra stepped through ee 
(three worlds), then over the Vedas, and (lastly) over Vach. 
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They ask, What is meant by the “ sahasram, a thousand? One 
Should say in reply, these worlds, the Vedas, and Vach. The Achehhava- 
ka repeats twice the (last) word azrayethdm, 2.2, “you both (Indra 
and Visnu) strode,” at the Ukthya sacrifice; for the part (repeated) by 
the Achhavaka, is the last in it; whereas at the Agnistoma and Atiratra 
the Hotar (repeats twice the four last syllables of his Sastra); for (the 
part recited by him) is in these [405] saerifices, the last. At the Solast 
there it is questionable whether or not (the last four syllables) are to be 
repeated twice. They say, He ought torepeat them twice, for why should 
he repeat them twice on the other days, and not on this one ? Therefore: 
he should repeat them twice (also at the Solasi.) 


16. 


(Why the Achchhdvdha at the end of his Silpa-Sastra does not recite 
verses addressed to Nardsarsa.) 


Some one further asks, Why does the Achhavaka at the end, in his. 
Silpas, recite verses not addressed to Nardsarhsa at the third libation, 
although this libation belongs to Narasamsa? The Naradamsa part repre- 
sents the change (of the semen into the human form); for the semen be- 
comes by and by somewhat changed ; that which then has undergone the 


of the verse without giving any sebstitute for them, This shows, that many verses and 
turns: of speech in the mantras were perfectly intelligible to the author of the Brahma- 
nas, The only difference of the paraphrase from the original is the substitution of tayok 
for enoh, which is an uncommon dual form (gen.) ofa demensbrative form ; one ought to 
expect enayoh. 

14 This is the second half of the last verse of 6, 69, 8, which concludes the hymn repeated 
by the Aehchhavaka,. The author of the Brabmanam explains it also by reporting a story 
to which he thinks the contents of this!Iatter half allude. However he does not quite 
overlook the meaning of several terms ; apaspridhetim he explains by yuyudhdte, “they 
two have fought,” and vyairayetham by vichakrame, “he stepped through.” The meining~ 
of these words iscertainly correct ; but the grammatieal strueture is misunderstood by 
our author ; atrayethdm is taken by him as a singular, though it is a dual, for it refers te 
both Indra and Visnu, and not to Visnu alone. 

b Tn the last pada of the last verse whhd pigyathur. There the words tredh& sahasram 
vi tad arrayethém mean “ ye both strode thrice through this thousand”’ The “thousand” 
yefers to the booty they made in the battle, or perhaps to the “ thousand cows” given, 2 

reward at great sacrifices 
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change becomes the prajdiam (the proper form.)?® Or the Nard¥ath- 
sam is a soft and loose metre, as it were ; and the Achchhavaka is the last 
reciter; therefore (it cannot be used), for (the priests think) We must 
put the end in a firm place for obtaining stability. ‘Therefore the Achha 
vaka does not repeat at the end, in his Silpas, verses referring to Nara- 


samsa.?” 


[406] FOURTH CHAPTER. 


(The Sampata hymns. The Valakhilyas. The Dirohanam.) 
17. 


(See 6, 5.) 


When they make at Soma sacrifices, which require several days for 
their performance (ahtnas) in order to make them continuous, at the 
morning libation, the singing verse (Stotriya) of the following day, the 
Anuriipa of the preceding day, it is just the same as with the performance 
of a Soma sacrifiice which lasts for one day only (ekdha.) For just as 
the (three) libations of the one day’s Soma sacrifice are connected with 
each other, in the same way are the days ofa Soma sacrifice which lasts 
for several days connected with one another. The reason that they make 
at the morning libation, the singing verse (Stotriya) of the following day, 
the Anurfipa of the preceding day, isto make the days during which the 
sacrifice lasts one continuous series. Thus they make the days of the 
Ahina sacrifices one continuous whole. 


The Gods and Risis considered. Let us make the sacrifice continu- 
ous by equalising (its several days.) They then saw this equality (of the 
several parts) of the sacrifice, viz. the same Pragathas, the same Pratipads 
(beginning triplets), the same hymns. For Indra walks in the sacrifice 
on the first as well as on the following day, just as one who has occupied 
a house. (The Soma days are thus equalised) in order to have (always) 
Indra (present.): 

* Say. says, “ For seven nights after the coition the semen has the form of a bubble 
a fortnight after itis changed intoa ball, which, ifthe change has been completed, 
assumes the proper (human or animal) form.’’? The Narésamsam is the state of transition 
for the semen from the bubble into the ball form. Therefore in order not to disturb 


and stop the course of this change, no verses, referring to the imperfect state, can be: 
repeated. | 


* See on them 6, 32. 


277 
18. 


On the Sampata hymn. The counter-Sampata hymns, Ona peculiarity 
in the use of the hymn of the Achchhdvéka. 


Visvamitra saw for the first time (the so-called) [407] Sampata 
_ hymns; but Vamadeva made those seen by Visvamitra known to the 
publie (are jata). These are the following: evd team indra (4, 19); 
yanna indro (4, 22); kathé mahédm avridhat (4, 23). He went at once 
after them (samapatat) and taught them his disciples.? Thence they 
are called Sampédtas. 


Visvamitra then looked after them, saying, “The Sathpata hymns 
which I saw, have been made public? by Vamadeva: I will counteract 
these Sampatas by the publication of other hymns which are like them. 
Thus he made known as counterparts the following hymns: sadyé ha 
Jato vpisabhah (3, 48); indrah pirbhid dtirad (8, 34): imama su prabhri- 
tim (3, 36) ; echhanti tvd somydsah sakhdyah (3, 30); sdsad vahnir duhitur 
(3, 31); abhi tasteva didhayé manisdm (3, 38); (Other Sampata hymns 
are), the hymn of Bharadvaja, ya eka id dhavyas (6, 22); those of Vasis- 
tha, yas tigmasrimgo vrisabho na bhima (7, 19), ud u brahkméanairata 
(7, 28); and that of Nodhas asmé id u pratavase (1, 61). 

These Hotri-priests (MaitrAvaruna, Brahmandchhamsi, and Achchha- 
vika) after having recited at the morning libation of the six days’ sacrifice 
the Stotriya verses, repeat at the midday libation the hymns or the 
several days’ sacrifices (ahkina). These hymns are ¢ satyo ydtu maghavan 
(4, 16); for the Maitravaruna (by whom it is to be repeated) is endowed 
with satya, 7. e. truth. The Brahmandchhamst repeats, asmaid u pratavuse 
(1, 61) ; for in this hymn there occur the words andraya brah ana eaten 
(in the fourth pada of the first verse), and Indra brahmdni Gotamaso ake 
vann (verse 16), 2. e. the Gotamas have made the prayers, Indra! in which 
the word “brahma”’ is mentioned. Vhe Achchhavaka [408] repeats sdsad 
vahnir (3, 31), in which the words janayanta vahnim (verse 2) occur ; 
for he is the Vahnz (guide). | 

Some one asks, Why does the Achchhavaka repeat in both kinds of 
days® (of the Gavém ayanam sacrifice) this Vahni hymn in those days 
which stand by themselves (pardfichz) as well as those which form 

This is the meaning of the expression samaputat. 

2 The term is srijy to emit 


i ists, 1. e, single 
i two classes of days of which a great Sattra consists, 
ase. Eich only ae occur in the course of the session, and regular periods of the 


same length which follow one another, Sce page 279. 
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regular periods (of six days) one following the other (abhyavarti)? The 
answer is, the Bahvricha (Rigveda) priest (2.e one of the Hotris) is 
endowed with power, and the Vahni hymn leads (vahatz); for the Vahnz 
(guide horse) draws the beams to which he is yoked. Therefore the 
Achchhavika repeats the Vahni hymns in both classes of days. 

These Ahinat hymns are required during the five days (im the 
Gavam ayanam), viz. on the Chaturvimda, Abhijit, Visuvat, Visvajit 
and Mahavrata days; for these (five) days (though the performance of 
each lasts for one day only) are ahénas, for nothing is left owt (na- 
hiyate)® in them; they (further) “stand aloof” and do not re-occur 
in the other turn (as is the case with the Salahas). Thence the Hotri- 
priests repeat on these (five) days the Ahina Stktas. When they repeat 
them, then thay think, “‘ may we obtain the heaven-worlds undiminished, 
in their full forms and integrity.” When they repeat them, they call 
hither Indra by them, jastas one calls a bullock to a cow. They 
repeat them for making uninterrupted the series of sacrificial days. Thus 
they make them uninterrupted. 

[409] 19. 
(On what days, in what order, and by whom the Sampdta hymns are to be 
repeated. The Avapana hymns.) 

Thereupon the Maitriavaruna repeats on every day (of the Salaha, 
but not on those five days mentioned) one of the three SampaAtas,. 
inverting their order® (in the second three days’ performance of the Sa- - 
Jaha). On the first day he repeats evd tvdm indra; on the seeond, yanna 
éndro jujuse; and on the third, katha mahém avridhat. 

The Brahmandchchhatsi repeats three Sarhpata hymns, every day one, 
inverting their order (in the second three days performance), viz. pirbhid 
Gtirad on the first day ; eka id dhavyas on the second ; and yas tigmaés- 
rirmngo, on the third day. 

In the same manner the Achchhavaka repeat three Sathpatas, every 
day one, viz. tmdm %@ su prabhritim on the fisrt day, ichhants iva somyasal 
on the second day, and sdsad vahni on the third day. 

These three (for there are évery day three to be repeated) and nine (nine 
is the number of all taken together) hymns, to be recited day after day, 
make twelve in all. For the year consists of twelve months, Prajapati is 


: ane Sampatas which are mentioned here are meant. 
They are here called ahinas from a purely etymological re Stri i 
fiteren p y ety g reason. Strictly speaking, 
* This is the real meaning of the term wiparydsam. In the second Tryaha of th 
blag ae hymn which was the first in the first Tryaha is made the last, a the Tage 
e firs 
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the year, ae sacrifice is Prajipati. They obtained thus this sacrifice, 
which is Prajapati, who is the year, and they place thus every day’s 
performance in the sacrifice, in Prajapati, and inthe year. 


Between these hymns they ought to insert the V iraj verses by Vimada 
to be recited without Nytinkha on the fourth, the Pafikti verses on the fifth, 
and the Paruchhepa verseson the sixth day. Then on the [410] dave 
when the Mahastomas are required (the Chhandom4 days) the MaitrAvaruna 
inserts ko adya naryo devakdma (4, 25, 1), the Brahmandchchhaisi, vanena 
vayo nyadhdyt (10, 29, 1),and the Achchhavaka, dydhy arvatng upa (3, 43, 
1). These are the Avapana hymns (intercalary hymns), by means of which 
the Gods and Risis conquered the heaven-world, and by means of which 
the sacrificers conquer heaven (also). 


20. 


(On the hymns repeated by the Mattravaruna, he. which precede the 
Sampatas). 

Before the (Ahina) hymns are repeated, the Maitravaruna repeats 
every day, sadyo ha j4to vrigabhak (8, 48). This hymn leads to heaven : 
for by means of this hymn the Gods conquered the heavenly world, 
and the Risis did the same; by means of it the sacrificers also conquer 
the heavenly world. This is a Visvimitra hymn, for Visvamitra (all- 
friend) was the friend of all; therefore all will be friendly towards 
him who has this knowledge, if the Maitravaruna knowing this repeats 
(this hymn) every day before the Ahina Siktas. This hymn (sadyo 
ha) contains the word “bull,” and is therefore apasumat (having cattle), 
serving for obtaining cattle. It consists of five verses; five-hood com- 
prises five feet, and five-hood is food for obtaining (which this hymn 
is useful). The Brahmanachhanhsi repeats eyery day the Brahma& hymn, 
whice is complete, ud u brahmdny atrata (7, 23). 


This hymn leads to heaven; by means of it the Gods conquered the 
heavenly world, and the Risis did the same; by means of it the sacri- 
ficers conquered the heavenly world. It isa Vasigtha hymn ; by means 
of it Vasistha obtained Indra’s favour, and conquered the highest world. 
IIe who has such a [411] knowledge, obtains Indra’s favour, and con- 
quers the highest world. It consists of six verses; for there are six 
seasons; in order to gain the seasons (r7tus), he repeats it after the 
Sampatas. For the sacrifiers have thus a firm footing in this world, in 
order to reach the heavenly world (after death). 
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The Achchhavaka repeats every day, abhi tasteva didhayé (3, 38). This 
hymn contains the characteristic abhi (towards) in order to establish a 
connection (with the other world). Its words “abhi priydnt marmrisat 
pardni,’” mean that the other days {those in the other world) are lovely, 
and that they are seizing them (securing them). Beyond (para) this world 
is the heaven-world, to which he thus alludes. 


When repeating the words, havimrichchhdmi samdrige sumedhd, 1. e. “I 
wish to see the wise prophets,” he means by Aavis the departed Risis. 
This hymn (abhi tasteva) isa Visvamitra hymn, for Vidvamitra was friend 
to all ; every one will be friendly to him who has this knowledge. 


He repeats this hymn which belongs to Prajapati, though his name 
is not expressly mentioned (aniruktam only hinted at) init. For Praja- 
pati cannot be expressed in words. (This is done) in order to obtain (com- 
munion with) him. In this hymn the name “ Indra” is,once mention- 
ed’? ; but this is only for the purpose of preserving the Indra form of the 
sacrifice (to Indra chiefly belongs the sacrifice). It consist of ten verses. 
For the Viraj consists of ten syllables, and the Viraj is food ; it serves 
for obtaining food. Asregards the number ten (of these) verses, it is 
to be remarked that there are ten vital airs. The sacrificers thus obtain 
the vital airs, and connect them with one another. 


[442] The Achchhavaka repeats this hymn after the Sampaétas in order 


to secure the heavenly world (for the sacrificers), whilst the sacrificers 
move in this world. 


21. 
; (The Kadvat hymns.° The Tristubhs). 


The beginning Pragathas of every day are the kadavntas (containing 
the interrogative pronoun kas who?) viz. kas tam Indra (7, 32, 14-15) 
kannvayo (8, 3, 13-14), kad &@ nv asya (8, 55, 9-10), By kas 7.e., who ? Pra- 
jaépati is meant ; these Kadvantah Pragathas are suitable for obtaining 


, the last verse (8, 88, 10); but several times alluded to by the name “« vrisabha," 
ze, bull, 

® The Sastras of the minor Hotri-priests being at the Dvadasaha and Sattras rather 
complicated, I here give some hints as to the order of their several parts, At the 
midday libation, after the Hotar has finished his two Sastras, the MaitrAvaruna, Bréh- 
manéchhamsi, and Achchhavika repeat one after the other the several parts of their Sas- 
tras in the following order: (1) Stotriya and Antrupa. (2) One of the three -Tristubh 
verses as introductory to the Ahina hymng and the Kadvantah Pragathas, (3) The Ahina 
hymns, of which. each has to repeat two, viz, the MaitrAvaruna sadyo ha jdta, the Bréh- 
mandchhamsi asmd id u pra tavase, and the Achchhavaka Sasad vuhnir ; and further, the 
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Prajapati. Kam (old neuter form of kas) signifies food ; the kadvantas there- 
fore serve for obtaining food. For the sacrificers are every day joined to 
the Ahina hymns, which become (by containing the term kam i. e. happy) 
propitiated. They make by means of the kadvad Pragathas propitiation 
(for the sacrificers). When thus propitiated, these (Ahina hymns) become 


(a source of) happiness for them (the sacrificers) and thus earry them up 
to the celestial world. 


[443] They ought to repeat the Tristubhs as the beginning of the (Ahina) 
hymns. Some repeat them before these Pragathas, calling them (these 
Trshtubhs) Dhayyds. But in this way one should not proceed. For 
the Hotar is the ruler, and the performances of the minor Hotri-priests 
are the subjects. In this way (by repeating Dhayyads which ought to be 
repeated by the Hotar alone) they would make the subject revolt against 
his ruler, which would be a breach of the oath of allegiance.” 


(The repetition of these Tristubhs by the minor Hoiri-priests is, 
however, necessary). He ought to know, “ these Trigtubhs are the helm 
(pratipad) of my hymns,” just as (one requires a helm) if crossing the 
sea. For those who perform a session lasting for a year or the Dvadas- 
Aha, are floating like those who cross the sea. Just as those who wish to 
land on the shore enter a ship having plenty of provisions, ’° in the same 
manner the sacrificers should enter (7.e., begin with) these Tristubhs. 
For if this metre, which is the strongest, has made the sacrificer go to 
heaven, he does not return (to the earth). But he does not repeat (at the 
beginning) of the several Tristubhs the call somsavoms; for the metre 
must run in one and the same strain (without any interruption, through 
the call somsavom, in order to be successful). 


The Hotar further ought to think, I will not make the Dhayyas, if 
they recite those (Tristubhs), and further, let us use aS @ conveyance 
the hymns with their well known introductory verses (the Tristubhs). If 
they then repeat these verses (Tristubhs), they [214] call hither by 
them Indra, just as a bullock is called to the cow. If they repeat them, 


Maitravaruna a satya ydtu, the Brahmandchhamsi, udu brahmani, and the Achchhavaka 
abhi tasteva (see the reference in6, 18) (4) The three Kadvantah Pragftha, of which 
each has to repeat one. (5) The Samp4ta hymns, see 6,19. The principal partsof the 
Sastras of the minor Hotri-priests are only the two latter, the hymns and verses which 
precede being regarded only as intercalary (@vapana) ; thence the Kadvantah Pragathas 
are here Called drambhanzya, 7% e. beginning Pragéthas, See on the whole Asval, sr. 
8. 7, 4. 


° This is the translation of papa vasyasam. 
1° Thus Say. explains, Sairavati, tracing it to ira=annam, But I doubt the correct- 


ness of this explanation ; very likely the front of the ship which might have had the 
form of a plough (sira) is to be understood. 


10 


ee 


it is for making the sacrificial days continuous. Thus they make ihe 
sacrificial days continuous. 
aye 
(The Tristubhs of the minor Hotris.) 

The Maitravarana repeats every day before the hymns (the Tris- 
tubh) apa pracha Indra (10, 131, 1), in which the idea of safety is expressed ; 
in the words, “ Drive away from round about us all enemies: drive them 
away, O conqueror ! May they be in the south or north, prostrate (all) O 
hero! that we may enjoy thy far-extended shelter!’ For he (the Mai- 
travaruna) wishes to be in safety (thence he has to repeat this 
verse). 

The Brahmanachchhamsi repeats every day Bruhmana te brahmayuja 
(3, 35, 4). By the word yunajmz, “I join,” the idea of “joining” is inti- 
mated ; for the sacrificial days are joined, which is the characteristic of 
(all) sacrifices which last for a series of days (the Ahinas). | 

The Achchhavaka repeats every day, urum no lokam anuneshi (6, 47, 8). 
For the term anu “ after,” implies the ideaof going (after), as it were, which 
is a characteristic of the Ahina sacrifices (for one day follows the other) ; 
whereas nesi is a characteristic of a six monthly period of a sacrificial 
session. 

These verses are recited every day, as well as the concluding! verses, 
which are every day the same. 

Indra is the occupant of their (of the sacrificer’s) house, he is at 
their sacrifice. Just as the bull goes [445] tothe cow, and the cow to 
her well-known stable, so does Indra go to the sacrifice. He ought 
not to conclude the Ahina with the verse sunam havema (3, 30, 22) ; 
for the king loses his kingdom if he calls him who becomes his enemy 

(rival). , 


23. 


How to join and disconnect the Ahinas. 

There is a joining as well as a disconnecting of the Ahina sacrifice. 
By the mantra vy antariksam atirad (8, 14, 7-9) the Brahmandchchhamnsi 
joins the Ahinas (at the morning libation); by eved Indra (7. 23, 6) he 
dissolves them (at the midday libation). 

11 These are according to Say., nu stuta indra (4, 16, 21) repeated by the Maitra- 


varuna ; eved indram (7, 23, 6) repeated by the Brahmanachchhamsi ; and ninam sé te (2, 
11 22) repeated by the Achchhivika, 
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By the mantra @ ham sarasvativaior (8, 38, 10) the Achchhavaka joins 
them, and by ntinam sd te (2, 11, 22) (he dissolves them). 

By te sydma deva Varuna (7, 66, 9) the Maitravaruna (joins them), and 
by nu stuta (4, 16, 21) he dissolves them.?? 

He who knows how to join (at the morning libation) and to disconnect 
(at the midday libation ) is enabled to spread the thread of the sacri- 
ficial days (Ahinas). Their (general) junction consists in their being 
joined on the Chaturvirhga day; and their (general) disconnection in 
disconnecting them before the concluding Atirdtra (on the Mahdvrata) day 
When the Hotri-priests would conclude on the Chaturvimga day with 
verses appropriate to the Ekéhas, then they would bring the sacrifice 
toa close, without performing the ceremonies referring to the Ahinas. 
When they would conclude with the concluding verses of the Ahina days, 
then the saerificers [446] would be cut off, just as (a bullock) who is tired 
must be cut off, (from the rope, for he does not move). They ought to 
eonclude with both the Eka&ha and Ahina verses, just as a man setting 
out on a long journey takes from station to station fresh animals. Thence 
their sacrifice becomes connected, and they themselves (the sacrificers) 
find relaxation. 

He ought not to overpraise the stoma (7. e. not to repeat more verses 
than the singers chant) at the two (first) libations by (more than) one or 
two verses. When the Stoma is overpraised with many verses, (2. e. more 
than two) then they become for the Hotar like extensive forests (through 
which he has to pass without a resting place). At the third libation (he 
ought to overpraise the stoma) with an unlimited number of verses. For 
the heavenly world has no limits. (This serves) for obtaining the celes- 
tial world. ‘Fhe Ahina sarifice of him who with such a knowledge extends 
it, remains, if once commenced, undisturbed. 

(The nature of the Valakhilya Sastra 18 How to repeat tt.) 


12 The verbs vimufichati as well as yunkte are here used in an elliptical sense 
( SUSAN. To the former, yunkte, and to the latter, vimufichati is to be supplied, each 


thus implying its contrariety. : : 
13 The way of repeating the so called Valakhilya Sastra, the text of which consists 


of the Valakhilya verses, now arranged in eight hymns, is very artificial, and considered 
as the most difficult task to be achieved by a Hotri-priest. It is repeated in a manner 
similar to the repetition of the Solasi Sastva (see page 258). The most general term 
for the peculiar way of repeating both the Valakhilya and Solasi Sastras is vihdra, 
that is, the dissecting of a verse by joining to each of its padas, a pida taken from 
another verse, and reciting then both parts in such a way as if they were forming only one 
verse The way in which the Valakhilyas are repeated isa modification of the vihdra. 
It is called vyatimarga, This consists ina mutual transposition of the several padas or 
half verses, or whole verses of the first and second Vélakhuya hymns, which are repeated 
in sets, always two being taken together. The first two are to he repeated pida by 


aOt 


2d. 


The gods after having perceived the cows to be in the cavern,’ 
wished to obtain them by means of a sacrifice. They obtained 
them by means of the sixth day.1* They bored at the morning liba- 
tion the cavern with the bore mantra (nabhdka). After having suc- 
ceeded in making an opening, they loosened (the stones), and then, at the 
third libation, broke up the cavern by means of the Valakhilya verses, 
with the Ekapada as vdchak kita, which served as a weapon and drove 
the cows out. In this way the sacrificers bore the cavern at the morning 
libation by means of the Nabhaka, and make, by boring, its structure 
loose. Hence the Hotri-priests repeat at the morning libation the 
Nabbaka triplet. The Maitravaruna repeats, yak kakubho nidhdraya (8, 
41, 4-6); the Brahhmandchchhamsi), piérvista indra (8, 40, 9-11); the 
Achchhavaka, té hi madhyam bhardndm (8, 40, 3-5). 


pada ; the third and fourth by half verses; the fifth and sixth by whole verses (Asv, 
Sr. 8.8.2). The general rule for this transposition is expressed by Asval Tae WAAT- 


GNA fectaararer TTAT TIaI feeftar z, €, he must join the first verse (or half verse 
or pida, as the case may be) of the first hymn with the second verse of the following 
hymn, and then the first of the following hymn with the second of the first, Two such 
verses form then one Prag atha,. 

In order to better illustrate the way of transposition, I here subjoin an instance 
The first verse of the first Valakhilya hymn is as follows : 

Abhi pra vah surddhasam indram archa yathé vide- 

Yo jaritribhyo maghavd purivasuh sahasreneva siksati 

The second verse of the second hymn is: 

Satani ka hetaya asya dustard indrasyu samiso mahzh. 

Girir na bhujma maghavastu pinvate yadith sutd amandiguh. 

If the several pidas of these two verses are to be mutually transposed, it ig then 
done in the following way : 

(1) Abhi pra vah surddhasam indrasya samigo mahth. 

Satanika hetayo asya dustard indram archa yatha vidom. 

(2) Yo jaritribhyo maghavd purivasar yadith suta amandiguh. 

Girir na bhujyma maghavatsu pinvate sahasrena Siksatom. 

At the end of the five first Pragatha verses an Hkapad& or verse containing one pida 
only is added, Four of them belong to the performance of the tenth day. These are 
according to Asval, (8, 2): (1) indra visvasya’ goputih ; (2) indra visva sya bhipatin ; (8) 
indra visvasya chetati; (4) indra visvasya rdjati. The fifth is from the Mah&vrata day, 
sinvendro visvam virajati. These joi i 
@ stop after the latter. (amatay atqutar! ieee a panera 

The Praga&tha with the Ekapada belonging to it is the vachah kiitah, i.e, the point 
of speech, according to Séyana, But this appears not to be quite correct. According 
to an unmistakable indication in Ait. Br. 6, 24 (upapto vachah kita ekapuddydam) it can 
mean only the Ekapada which is added to the Pragatha, 

“ This story is frequently alluded to in the Savahita of the Rigveda. 

“ See page 835, 


At the third Jibation they break up the cavern with the Valakhilya 
verses, and the one footed Vachak kita which served as a weapon, and obtain 
the cows. There are six Valakhilya hymns. He repeats them in three 
terms; for the first time he repeats them foot by foot, dissecting the 
verse by insertion ; for the second time half verse by half verse; and for 
the third time verse by verse. When he repeats them foot by foot, dis- 
secting the verse by insertion, then he ought to put in every Pragatha 
verse (of which each hymn is composed) one additional foot (ekapadd ), 
which is the Vdchah kitiah, i.e. the point of the Vach. There are five 
such Ekapadas, four of them being taken from the tenth day and one . 
from the Mahavrata sacrifice. 


He ought (if the two verses joined should fall short of a proper Pragatha 
by eight syllables) to supply the eight syllables from the Mahanamnis!6 ag 
often as they might be wanting; forthe other padas (of the Mahandmnis 
which he does not require for filling up the deficiency in the Pragatha) 
he ought not to care. 


When reciting the Valakhilyas half verse by half verse, he ought to 
repeat those Ekapad4s; and the [449] pddas from the Mahanamnis 
which consist of eight syllables. When repeating the Valakhilyas 
verse by verse, he ought (also) to repeat those Ekapadds, and the 
pidas of eight syllables which are taken from the Mahandmnis. 
When he repeats, for the first time, the six Valakhilya hymns, then 
he mixes (viharati) breath and speech by it. When he repeats 
them for the second time, then he mixes the eye and mind by it. 
When he repeats them for the third time, then he mixes the ear and the 
soul by it. Thus ‘every desire regarding the mixing (of the verses) 
becomes fulfilled, and all desires regarding the Valakhilyas, which serve 
as a weapon, the Vachah kata in the form of an Ekapada and the forma- 
‘tion of life will be fulfilled (also). 

He repeats the (Valakhilya) Pragathas for the fourth time without 
mixing the verses of two hymns. For the Pragithas are cattle. (It 
serves) for obtaining cattle. He ought not to insert (this time) an Hkapada - 
‘nit Were he to doso, then he would cutoff cattle from the sacrificer 
by slaying them. (If one should observe a Hotri-priest doing so) one 
oucht to tell him at this occasion, thou hast cut off cattle from the 
sacrificer by slaying them with the point of speech (vdchak kita) thou hast 
deprived him of cattle (altogether). And thus it always happens. Thence 
one ought never to insert the Ekapadas at this occasion. 

%*% See page 261. 
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The two last Valakhilya hymns (the seventh and eighth’) headds as 
a setting (cover). Bothare mixed. In such a way, Sarpe , bEGeOr of Vatsa, 
repeated them fora sacrificer, Subalaby name. He said, “I have now 
grasped for the sacrificer the largest number of cattle, the best ones (as & 
reward for my skill) will come to me.” He then gave [420] him (Sarpi) as 
much Daksinal8 as to the great priests (Hotar, Adhvaryu, Udgatar, 
Brahmé&), This Sastra procures cattleand heaven. Thence one repeats it 

25. 
(What kind of hymn ought to be chosen for the Dirohanam.} 

He recites a hymn in the Dirohana way, about which a Brahmanam 
has been already told (4, 20), If the sacrificer aspires to cattle, then an 
Indra hymn is required for this purpose. For cattle belong to Indra; it 
should bein the Jagati metre, for cattle have the nature of Jagati, they 
are (movable); it should be a great hymn (a mahdsukta) ;19 for then he 
places, by it, the sacrificer among the largest number of cattle. He may 
choose for making Dfrohanam the Baru hymn (seen by the Risi Baru), 
which is a large hymn and in the Jagati metre.20 

For one who aspires after a firm footing, an Indra-Varuna hymn is 
required ; for this performance of the Maitravaruna (his hotrd) belongs to 
this deity ; (and) the Indra-Varuna#! (Yajya) is the conclusion of it. It ig. 
the Daksin& of the great priests. 

[421] This (Dirohana repetition) puts (the reciter) finally in his own 
place (keeps him in his position). As regards the‘Indra-Varuna hymn, it is 
at this occasion (when performing the Diérohanam) a Nivid (é.e like it) By 
means of the Nivid alldesires become gratified.. When he should use an 
Indra-Varuna hymn for the Dfrohanam, then he ought to: choose a hymn 
by Suparna. Thusa desire regarding Indra-Varuna and one regarding 
Suparna 22 become gratified (at the same time) 


+ 


_# The order of both is only inverted, the eighth Sukta is Ast lo ke repeated, and thon 
follows the seventh. ' 

6 The term is only nindya, to which daksing “on the right side” is to bo Supplied, Cows 
horses, &c., which are given ag a sacrificial reward, are actually carried to tho right side 
of the recipient. The word daksind itself is only an abbreviation of daksind ni ta, ** what 
has been carried to the right side’? Very soon the word was used as a feminine substan- 
tive. The noun to be suppliedis dis, direction. The repeater of the VAlakhilya Sastra 
is the Maitrévaruna, who as one of the minor Rotri-priests, obtaing generally only 
half the Daksina of the great priests, . 

»® Hymns which exceed the number of ten verses are called by thisname Those which 
fall short of this number, are the kshudra suktas (small hymns), Say, 
* It commences pra te mahe (10, 96), 
3) This is, indradvarund madhumattamasya(6, 68, 11). 


© The hymn is, imani vain bhdyadheydni (Valak. 11). It is addresed to Indra Varnua. 


26. 


(Whether or not the Mattravaruna should repeat the Ahina and Hkdha 
h ymns along with the Diirohanam.) . 


They (the interpreters of Brahm4) ask, Shall he recite together (with 
these Durqhanas the Ahina hymns which are required on the sixth day) or 
shall he not do so? To this question they answer, he shall recite them ; 
for why should he recite them on all other days, and not do so on this day * 
But (others) say -he ought not to recite them together with these hymns; 78 
for the sixth day represents the heavenly world ; the heaven-world is not 
accessible to every one (asamdyt) ; for only a certain one (by performing 
properly the sacrifices) meets there (the previous occupants). Therefore, 
when the other hymns are repeated together with the Darohanas, then he 
(the priest) would make all equal (make all those who sacrifice and those 
who do not sacrifice go to heaven). Not to repeat these other hymns 
along with the Dfirohanas is a characteristic of the heaven-world (the 
celestial world being accessible to but few). Therefore, one ought not to 
repeat them. 


[422] That is the reason that he does not repeat them. (Should he do se, 
he would destroy the sacrificer) ; for the singing verse (Stotriya) is his soul, 
and the Valakhilyas are his breath. When he repeats (the Ahina hymns) 
along (with the Dfrohana) then he takes away the life of the sacrificer 
through those two deities (Indra-Varuna, to whom the Dirohana belongs.) 
(If one should observe a Hotri-priest doing so), one ought to tell the priest 
that he has deprived the sacrificer of his vital airs through those two 
deities (who get angry at it), and that he will lose his life. And thus it 
always happens. Thence he ought not to repeat (them). 


Ifthe Maitravaruna should think, “I have repeated the Valakhilyag 
(which was a very arduous task), well, I will now repeat before the Diiro- 
hana the Ekaha hymns,”*4 he should not entertain such a thought (for it is 
useless). But, however, should he pride himself too much of his skill, 
that he would be able to repeat after the Dtirohana (the repetition of which 
is very difficult) is over, many hundred mantras, he may doso for gratifying 
that desire alone which is (to be gratified by repeating many mantras). 
He then obtains what he was wishing to obtain by repeating many man- 
tras. He would, however, do better not to recite them. For the Valakhilyas 


a a ge pa ape 


19 Sagtram of the Maitravaruna is to be understood. 
24 Those are, charsanidhritam (3, 51), and & vam rdjdndau (7, 84). 
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belong to Indra; in them there are padas of twelve feet®5 and every wish 
to be gratified by an Indra hymn in the Jagati metre, is contained therein 
(therefore no other Indra hymn is required). = 
[423] (Another reason that he had better not recite them)is the Indra- 
Varuna hymn (of the Dirohana), and the Indra-Varuna (Y4jya) which con- 
cludes (for these represent a firm footing, of which the sacrificer might 
be deprived, when repeating hymns which serve for connecting the several 
days). | 

They say, The Sastra must always correspond with the Stotra. Now 
the Valakhilyas being repeated by mixing verses of two hymns (vibrita) 
are then the Stotras to be treated in the same way ornot? The answer 
is, There is such a mixing in (the Stotra), a pada of twelve syllables being 
joined to one of eight.*® 

They say, The YAjyé must correspond with the Sastra. If in (the 
Sastra) there are three deities, viz. Agni, Indra, and Varuna mentioned, 
how does he make the Yajy&é with a verse addressed to Indra-Varuna 
alone, and omit Agni? (The answer is) Agni and Varuna are one and 
the same being. Sosaid a Risiin the mantra, “Thou Agni! art born 
as Varuna” (5, 3, 1). If he therefore makes his Yajy& with an Indra- 
Varuna mantra, then Agni is not left out. 
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FIFTH CHAPTER. 


(The so-called Silpas, viz. the Nabhdnedistha, Nardsamsa, Valakhil- . 
ya, Suktrti, Vrisakapi, and Hvayamarut hymns. The Kuntdpa Sastra.) 


27. 

(The Ndbhanedistha and Nardsamsa hymns repeated by the Hotar) 

They repeat the Silpas (hymns for producing [424] wonderful pieces 
of art). There are such wonder-works of the gods, and the arts in this 
world are to be understood as an imitation thereof. The gilded cloth 
spread over an elephant, the carriage to which a mule is yoked, are such @ 
wonder-work. This work is understood in this world by him, who has such 
a knowledge. The Silpas make ready the soul, and imbue it with the 
knowledge of the sacred hymns. By means of them the Hotri-priest 
prepares the soul for the sacrificer. | 


* Some of the Valakhilyas are in the Pragétha metre, which consists of two strophes, 
called Brihatiand Satobrihati. In the first the third pada comprises twelve syllables, and 
in the second the first and third contain as many. Twelve syllables four times taken con- 
stitute the Jagati metre. Thence the author supposes the Jagati metre to be contained in - 
the Valakhilyas. 


* The Stotra alluded to is, agne tvath no antamah (5, 24, 1) which is a Dvipad4, the 
first pada comprising eight, the second twelve feet, a = 


ZO.) 


He repeats the Nabhanedistha hymn (one of the Silpas). For 
Nabhanedistha is the sperm. In such a way he (the priest) effuses the 
sperm. He praises him \Nadbhanedistha) without mentioning his name. 

For the semen is like something unspeakable secretly poured forth «nto 
the womb. The sperm becomes blended. For when Prajapati had carnal 
intercourse with his daughter, his sperm was poured forth upon the earth 
(and was mixed up with it);’ This was done for making the-sperm produce 
fruit. : 

He then repeats the Nardgathsa,? for narah means ‘‘offspring,” and 
Samsah “speech.” In this way he (the priest) places speech inte children 
(when they are born.) Thence chidren are born endowed with the faculty 
of speech. : 

Some repeat the Nardgarhsa before (the Nabhanedistha,) saying, 
Speech has its place +n the front (of the body ; oibers repeat it after (the 
Nabbanedistha), saying, Speech has its place behind (in the hinder part 
of the head). He shall recite it in the middle ; for speech has its place in 
the middle (of [425] the body). But speech being always, as it were, 
nearer to the latter part (of the Nabhanedistha hymn), the Nardsarhsa 
must be repeated before the Nabhanedistha is finished)* 

The Hotar having effused the sacrificer in the shape of sperm (symbo- 

gives him up to the Maitravaruna, saying, “form his breaths.” 


28. 
(The Vdlakhilyas repeated by the Maitrdvaruna.) 


He (the Maitravaruna) now repeats the Valakhilyas. ‘For the Vala- 
Ixhilyas are the breaths. In this way he forms the breaths of the sacrifi- 
cer. He repeats them by mixing two verses together. For these breaths 
are mutually mixed together,* with the Prana the Apana, and with the 
Apana the Vyana. The two first hymns are repeated pada by pada ; the 
second set (third and fourth) half verse by half verse, and the third set 
(fifth and sixth) verse by verse. By repeating the first set; he makes the 
breath and speech. By repeating the second set, he wakes the eye and 
mind. By repeating the third set, he makes the ear and soul. Some take, 


ee ele ee ee 
1 This is mentioned in the fifth verse of the Nabhdnedistha hymn (10, 61). Prajipati’s 
intercourse with his daughter is alluded to in this hymn, 
This is called the second Nabh4nedistha hymn (10, 62), beginning ye yajiiena, There 
the birth of the Angiras is spoken of. 
3 The Nabhanedistha hymn, idam itthé rofidram (10, 61) consists of twenty-seven 
verses; after the twenty-fifth verse is finished, the following Narésamsa hymn is repeated. 
Repeater of both the Nébhanedistha and Narésamsa hymns is the Hotar. es 
4 The six first Valakhilya hymns are repeated in three sets, each comprising two 
hymns, see page 419, 
11 


lically), 


when repeating these Valakhilya Pragithas, always two Bribatis, and 
two Satobrihatis together. Though the wish obtainable by mixing the 
verses is obtained by this way of recital, yet no Pragithas® are thus formed. 

[426] He must repeat them by inserting an additional pfida;° then. 
thus are the Pragithas formed. The VAlakhilya verses are the Pragathas, 
Therefore he must repeat them by inserting a pada (in order to obtain the 
Pragatha metre). The Bryihati of the Pragétha is the soul, the Satobri- 
hati the life. If hehas repeated the Brihati, then the soul, (is made) ; 
and if he has repeated the Satobrihati, the vital airs (are made). By thus 
repeating the Brihati and the Satobrihati, he surrounds the soul with 
the vital airs. Therefore he must repeat the VAalakhilyas in such a way 
as to obtain the Pragatha metre. The Brihati is the soul, and the Sato- 
brihati cattle. If he has repeated the Brihati, then the soul (is made); 
and if he has repeated the Satobribati, then cattle (is made). By repeating 
both he surrounds the soul with cattle. The two last hymns are repeated 
in an inverted order (first the eighth and then the seventh.) 

The Maitravaruna after having made in this way the vital airs of the 
sacrificer, hands him over to the Brahmanachchhamsti, saying, “create him 
now (in the human form),”’ 

29 
' (The Sukirti and Vrisdkaps hymns repeated by the Bradhmandchhamsi.) 


The Brahmandchchhamsi repeats the Sukértt hymn ;’ for the Sukirti ig 
the womb of the gods. He thus causes the sacrificer to be born out of 
the sacrifice, which is the womb of the gods. 

He repeats the Vrisdkap: hymn.® For Vrisikapi is the soul. In 
this way he makes the soul of [427] the sacrificer. He repeats it with 
Nyfnkha.* The Nyfikha is food. In this way he provides him when 
born with food, just as (a mother) gives the breast to her child. 
That hymn is in the Pankti i.e. five-hood) metre; for man consists 
of five parts, viz. hair, skin, flesh, bones and marrow. He prepares 
the sacrificer just in the same way, as man (in general) is prepared. 


The Braéhmanachchhamsi, after having created the sacrificer, hands 
him over to the Achchhavaka, saying, “ make a footing for him. ” 


6 The form required for the Pragatha metre is the combination of the Brihati with th 
Satobrihati, If two Brihatis are taken together, no Pragatha is ay j ‘i 
brihatis are joined, 5 , gatha is formed, nor if two Sato- 

: i ve page 419, This is called Atimarga, 

is is the hymn, apa pracha (10,181). Itis repeated sas 

: Led brenda ih sotor (10, 86.) ) peated by the Brahmanachchhamsi. 
is Nyfnkha differs somewhat from the usual way of making it. Th . 
uttered sixteen times, three times wi ‘ . git. the sound is 
See Asval, St.S. 8, 8, » th imes with three moras, and thirteen times with half moras 
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(he Hvaydmarut repeated by the Achchhdvéka, Story of Bulila) 


The Achchhavaka now repeats the EvayAmarut hymn.’® This hymn 
is the footing ; by repeating it the Achchhavaka makes a footing to the 
Sacrificer. He repeats it with Nyfitkha. The Nyfittkha is food. Thus 
he provides the sacrificer with food. In this hymn there is the Jagat; 
and Atijagati metre, which metres comprise the whole universe what 
falls in the sphere of movable things as well as what falls beyond it. It 
is addressed to the Marutas. The Marutas are the waters; and water 
is food which is to be filled (in the sacrificer like water in a pot). In 
this way he provides the sacrificer with food. 

The Nabhanedistha, Valakhilyas, Viistkapi, and Kivaydmaruta are 
called “auxiliary hymns.” ‘The priest ought to recite them (all) along 
with (the other hymns); (if he does not like that) he ought not to repeat 
any (of them along with the other hymns). 

[428] But if he should repeat them on different (days or occasions) it 
is Just as if one would separate a man from his sperm. Thence he ought 
either to repeat them along with (the other hymns) or omit them entirely. 

That (famous) Bulila, the son of Aégvdtara, the son of Asva, being 
once Hotar at the Visvajit sacrifice, speculated about this matter, that is to 
say, these Silpas (these auxiliary hymns). He thought, “ There having 
been added two Sastras (that of the Maitravaruna and that of the 
Brabmandchchhaihsi) to the midday libation in the Visvajit of the sacri- 
ficial sessions for a year, | thus (in further addition) will repeat the 
Evaydimaruta.” Thus he recited it. Whilst he was repeating it Gauéla 
came near him, and said, ‘‘ Hotar! Why does thy Sastra proceed with- 
out wheels ? How has it come (that thou art acting in such a way)?” The 
Eivayamaruta is repeated by the AchchLavaka standing north from the 
Hotar. He further said, “ The midday libation belongs to Indra. Why 
dost thou wish to turn out Indra from it ?” He answered, ‘I do not wish 
to turn out Indra from the midday libation.” He said, (Yes, you do), 
for this particular metre being the Jagati and Atijagatiis not fit for 
the midday libation, *! and the bymn is besides addressed to the Marutas 
(not to Indra, as it should be); therefore one should not repeat it now. 
Bulila then said, “Stop, Achhavaka, I wish to carry out Gaugla’s 
order.”. GaudJa then said, “ He shall repeat an Indra hymn, in which 


 eesannamncanaamaeeet 
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enim: 


© Pravo mahe malayah (5, 87). 7 
'' Tho proper metre for the midday libation is the Trirtubh, whilst the Jagati is 
used at the evening libation. 
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the mark of Visnu is impressed.!?, Thence thou, Hotar, shalt leave 
[429] outfrom thy Sastra this EvayAmaruta, which was recited after 
the Rudra Dhayyaé, and before the Maruta Sastra.” He did so, and so 


they proceed now. 
31 


(Queries on some particulars of theapplication of these auxiliary 
hymns. Theor meaning). 

They ask, Why do they not repeat the Nabhanedistha in the 
Visvajit, Atirdtra, and-on the sixth day of the Salaha, when they 
make the sacrifice complete and reproduce the sacrificer (in a mystical 
way), although the Maitravaruna repeats the V&lakhilyas which repre- 
sent the breaths, but not the sperm (as the NabhAnedistha does), whilst 
the sperm must precede the breaths (in the act of generation)? In the 
same way why does the Brahmandchcbhamsi repeat the VrisAkapi when the 
Nabhanedistha is not repeated ? For the Vrisdikapi is the soul, whilst 
the sperm represented by the Nabhanedistha hymn precedes the making 
of the soul. How then can the sacrificer be reproduced in this way ? 
How can that be effected, if his life is not formed (by the act of genera- 
tion)? For the priests produce the sacrificer (make him anew) by 
means of the sacrificial process. Therefore the whole being of the 
sacrificer cannot be made at once at the beginning, but just as an embryo 
which, lying in the womb, developes itself (grows gradually). If h 
has all limbs (only then he is entire). The priests should make them 
all onthe same day. If thus the sacrifice is made ready, then the re- 
production of the sacrificer is effected. 


The Hotar repeats the Evayamarut at the third libation. For this 
is the sacrificer’s footing on which the Hotar places him at the end. 


f 32 


(On the origin and nature of the so-called Kuntapa” hymns, Atharvave- 
da 20, 127-186. The Narasamst, Raibhé and Pariksiti, Disdm hlriplt and 
Janakatpa verses ; the Indra-gdthds.) 


[430] The juice of the metres which were all done by the sixth day 
(at the Salaha) was running (over the brim). Prajapati got afraid lest the 


13 Instead of the Hvayamarut, the Achchhavaka is to repeat, dyaur naya (6, 20,) which 


is an Indra hymn. Vignu is mentioned in the fourth pada of the second verse by 
the words, visnund sachdnah, .. x 


The so-called Kunt&pa hymns are to be repeated by the Brahmana4chchhmsi after he 
has finished the Vris4ékapi. Their repetition has several peculiarities regarding the 
response, which all are noted by Aésval. Sr. S, (8, 3). The response for the first 14 
verses beginning with tdam jand wpa sruta is at the end of cach verse only, it is simply 
othdmo datvom, The verses which immediately follow up to-clé asud dplavanta have two 
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juice of the metres might go away and run over the worlds. Therefore 
he kept it down by means of metres placed on another part (above 
them). With the Nardéarst he kept down (the juice) of the Gayatri, with 
the Raibhé that of the Tristubh, with the Pdriksiti that of the Jagatis, 
with the Karavy4 that of the Anus [431] tubhs. Thus he provided 
again the metres with good juice. The sacrifice of him who has this 
knowledge becomes performed with metres keeping their juice, and he 
spreads it with metres keeping their juice, (t.e., the essence of the sacrifice 
is not lost). 

The priest now repeats Nardéamsi verses.1* For narak (men) means 
children and saimsak speech. He thus places speech inchildren. Therefore 
children of him who has this knowledge are born with the faculty 
of speaking. The Gods and Risis having gained the heavenly world 
by repeating the Nardsathsa verses, the sacrificers who repeat them go 
to the heavenly world also. The priest stops when repeating these verses, 
after each of the two or three first pddas, and after the two or three 
last taken together,** just ashe does when repeating the VrisAkapi. For 
whatis of the same nature as the Viisdikapi (as the Nardsathsis are 


responses each, after every half verse. The seventy paidas commencing with etd asvd 
have each aresponse. The six verses commencing with vitatdu kirandu have each a 

“peculiar response after the first half verse. Sothe response to vitatdu is dundubhim 
dhanandbhydm jaritar othdmo daiva; that to the second is kosabile jaritar, &c. They 
ave all given in the Atharvaveda Samhita (20, 183) along with the text of which 
they form, however, no part, For the response (pratigara) is repeated by the Adhvaryu. 
Similar responses occurin all verses which follow as far as the devanitham, adityaha 
jaritar ; they all are given in the Atharvaveda, such as pipilakdvatah, sud, parnasadah, 
&ce., which all arc followed by jaritar oth@mo daivom. In the Devanitha (Athar. 20, 
135, 6-10) the response is in the first pada of each verse ; it is om ha jaritar othdmo daiza, 
These Kuntipa songs do not beara strictly religious character ; they are praise songs, 
principally referring 40 Daksinaé and belong to that class of ancient poetry which 
bears the name nérdsaiusi. This may be clearly seen from the commencement of the 
whole collection, idam jand w pasruta ndrdsamsah, tavigyate, 1. Cis neathen ye people to 
this; Narésgamsah will be praised with chants, The recitation of these pieces is accom- 
panied with musical instruments, such as dundubhi, Kanan, &c. The repeater susie 
been originally the chanter ; for in the response he is always addressed by “jaritar, 
i, ¢,, singer. 

% Tdam jana upa Sruta ndrdsamsa A. V. 20, 127, 1-8. 

18 This is a translation of the term pragrdéha. Several of the velses are in the Pankti 
metre ; then the three last paidas are taken LOR CUMEE:. As far as this goes, they oe 
recited as the Vrisakapi hymn. Only the Nyfnhka is nee oane but instead o - e 
Ninarda, which is a substitute for it. This peculiar pronunciation of the ee P ace 
in the second syllable of thethird, and the fourth of the fourth pada. The Pratigara is 


madethama daivom othdmo dazvom. 
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supposed to be) follows the same rule. In repeating them, he shall not 
make Nytitkha,’® but pronounce them with a kind of [482] Ninarda,?7 
for this is the Nyfiikha of the Nardsarhsis verses. 

The priest repeats the Raibhi verses.*° For the Gods and Risis went 
by making a great noise (rebhantak) to the celestial world; in the same 
way, therefore, the sacrificers goto the celestial world. (The recital is 
just the same as that of the Nardgihsis, and subject to the same rules.) 

He repeats the Pdriksiti verses.’ For Agni is the dweller round 
about (pariks?t); he lives round the people, and the people live round (pa- 
rikst) him, He who has such a knowledge, obtains union with Agni, and 
shares the same character and abode with him. As to these Pariksiti verses 
(they may have another meaning too. For the year is Parikstt (dwelling 
round about) ; for it dwells round about men, and men dwell round about 
the year. Therefore he who has this knowledge, obtains union with the 
year (samvatsara) and shares its character and abode. (The Pariksiti verses 
are repeated in the same way as the Nardsammsih.) 

Hé repeats the Kdravyd verses.*® For any work of the gods crowned 
with success was performed by means of the Karavyas ; and the same is 
then the case with the sacrificers. (The recital is the same as that of 
the Nardsarsth.) 

The priest now repeats the “ directions forming verses”’ (disdm Alviptis). 
for in this way he [433] forms the directions. He repeats five such verses ; 
for there are five directions, viz, the four points (east, west, south and north) 


“In repeating the Vriyikapi hymn, both the Nyfikha and Ninarda are used. The 
Nyfnkha takes place at the second syllable of the third pada, which is the proper place 
for the Ninarda also, (On the Nyfnkha sec page 322). The Ninarda is described by 
Asval. Sr. S. 7, 11, as follows : okdras chaturninarda uddttén prathamottamdv anuddétta- 
vitasé uttaro snuddttatarah plutah prathamo makdrdnta wilamah, zc, tlic vowel o has four 
times the Ninarda sound ; tho first and lasl times it has the udétta accont, the two othors 
the anuddtia ; the latter of which has even the anudattatara (lowest anuddtta) ; the first 
(and last) is pronounced with three moras, There is another Way of making the Ninarda 
by pronouncing tho o successi vely first with the udatta, then with the anuditta, then with 
the svarita, and lastly with the udatta accent again. 

‘ Nivivais tobe parsed ni vi iva, the ni and vi belonging to tho verb nardet. The 
whole means, literally, he ought to make a peculiar species of the N inarda, as il wore, 

* Vachyasva rebha, A, V. 20, 127, 4, 

bs Rajfto visvajaniyasya, A.V. 20, 127, 7-10. In every verse the word pirikstt, i. c., 
dwelling round about (said of Agni) occurs, 


: Indrah kdrum ubsbudhat, A. V. 20, 127, 11-14. Because of the word kdru, &.¢., singer 
praiser, occurring in the first verse, they aro called kéra vyds. ) 


7. These are, yah sahbeyo vidathya, A, V,20, 128, £-5, . 
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and one direction above crossing (them all). He ought not to repeat (these 
verses) with Ny@tkha, nor make the Ninarda in the same way as above. 
Thinking, I will not mutilate (nytinkhayani) ** these directions, he repeats 
these verses, half verse by half verse. 


Vor making a footing, he then repeats the Janakalpa verses.*° For 
children are janakalpa (production of men). Having made the directions 
in the above manner, he places people in them. He shall not repeat these 
verses with Nyfiikha, nor with the Ninarda, but just in the same way and 
for the same reasons as the disdm Alripti. 


He repeats the Indra-gdthas.?* For by means of the Indra songs, the 
Devas sang the Asuras down and defeated them. In the same way, the 
sacrificers put down their enemies by these songs. They are repeated, half 
verse by half verse, to obtain a footing for the sacrificer. 


33, 


(Aitasa-praldpa. The Pravahlike, A jijitdsenya Pratirddha, and 
Ativada Verses.) 


The priest (BrahmandAchhamsi) repeats the Aitasapralépa. Aitaga was a 
Muni. He saw the mantras, called “ the life of Agni” (agner dyuh), which 
should remove all defects from the sacrifice, as some say. He said to his 
sons, ‘“O my dear sons, I saw ‘the life of Agni;’ I will talk about it; but 
pray do not scorn at me for anything I might speak. He then commenced 
to repeat, eta asvd aplavante, pratipam [434] pratt sutvanam (A. V. 20, 
129, 1 et seg.).2® Then one of his family, Abhyagnt by name, went 
to him at an improper time (before Aitaga had finished his talk) and 
stopped his mouth by putting his hand onit, saying, “Our father has 
become mad.” Then his father said to him, “Go away, become infected 
with leprosy, thou who hast murdered my speech. I would be able to 
prolong the life of a cow to a hundred, and that of a man to a 
thousand years (if thou wouldst not have stopped my mouth), but thou, 
my son, who hast overpowered me (in such an improper way), I curse: 
thy progeny shall come into the condition of the lowest among the most 
wicked.” Therefore they say, that among the Aitasayanas the Abhyagnis 
are most burdened with sins, in the whole Aurva-Gotra (to which they 
belong). Some priests lengthen this Aitaga-pralapa (repeating eighteen 


~— 


22 From ukh, unkh, to move, go. 

2 Yo ndktdkso anabhyakto, A. V. 20, 128, 6-11. 

24 Yad indrddo dasarfijfie, A. V, 20, 128, 12-16. 

*® According to Sayana, the AitaSa-pralapa consists of 70 padas, 
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more pidas). (If they choose to do so} one should not prevent them ; but 
say, “repeat as long as youlike. For the Aitada-pralapa is life.” There- 
fore, he who has this knowledge, prolongs in this way the life of the 
sacrificer. 

As to the Aitada-pralApa, there is another meaning init. Forit is 
the essence (juice) of the metres ; by repeating it, the reciter puts speech 
in the metres. He who has this knowledge, will keep the essence in the 
metres, when the sacrifice is performed, and will spread the sacrifice with 
the essence in the metres. 


But there is still another meaning in the Aitaga-pralapa ; it is fit for 
removing defects in the sacrifice, and for restoring its entirety. For the 
Aitasa-pralipa is imperishableness. (Therefore when it is recited, the sa- 
crificer wishes) ‘May my sacrifice be lasting and all its defects be 
removed.’ He repeats [435] this Aitasa-pralapa ,stopping after every 
pada, just as the Nivid is repeated ; at the last pAda he; pronounces “fom, ” 
just as it is done in the Nivid. 


He repeats the Pravahlika verses.*° For the gods made the Asuras 
benumbed (pravahlya) by means of the Pravahlikas, and, consequently, 
defeated them. In the same way, the sacrificers benumb and defeat their 
enemies by repeating these verses. They are repeated, half verse by half 
verse for obtaining a footing. 


Tle repeats the Ajrjridsenya verses.?" For, by means of these verses, the 
Devas recognised (Ajridya) the Asuras and defeated them. In the same 
way, the sacrificers recognise and defeat their enemies. They are repeated 
half verse by half verse. ; 


He now repeats the Pratwradha .** Tor, by means of it, the Devas 
frustrated (pratt-rddh) the efforts of the Asuras, and consequently defeated 
them. The same effect is produced by the sacrificers who have repeated it, 


He repeats the Atwdda.?® For, by meansof it, the Devas abused 
(ativad) the Asuras so much as to defeat them. Thesame effect is produced 
by the sacrificers who repeat it. They are repeated, half verse by half verse, 
for obtaining a footing. 


* Vitatdu kirandu dvdu, A. V. 20, 183, 1-6. 

27 Tha itthd prdg apdg wdak, A. V. 20, 184, 1-4 
* Bhugiti abhigatah, A. V. 20, 185, 1-3. 

* Vime devd akran, A. V. 20, 136, 4. 


Ue 
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(Story of the Sacrifices uf ihe Adityas and Angirasas for reaching Heaven.) 
He repeats the Devantitham.*® (About this, the following story is 
reported.) The Aditiyas and Angirasas [486] were contending with one 
another as to who should gain first the heavenly world. The Angirasas 
had seen (in their mind) that, by dint of the Soma sacrifice they were 
about to bring on the next day, they would be raised to heaven first. 
They therefore despatched one from among themselves, Agni by name, 
instructing him thus: “Goto the Adityas and announce to them that 
we shall, by dint of our to-morrow’s Soma sacrifice, go to heaven.” As 
soon as the Adityas got sight of Agni, they at once saw (in their minds) 
the Soma sacrifice by which they would reach heaven. Having come 
near them, Agni said, ‘‘ We inform you of our bringing to-morrow that 
Soma sacrifice, by means of which we shall reach heaven.” They answered, 
“And we announce to you that we are just now contemplating to bring 
that Soma sacrifice, by means of which we shall reach heaven ; but thou 
(Agni) must serve as our Hotar, then we shall go to heaven. He said, 
“Yes,” (and went back to the Afgiras). After having told (the Aiigiras 
the message of the Adityas) and received their reply, he went back to 
the Adityas). They asked him, “Hast thou told our message?” He 
said, ‘‘ Yes, I have told it (to the Adgiras); and they answered, and asked, 
‘Did’st thou not promise us thy assistance (as a Hotar},’ and I said, * Yes, 
[have promised.’ (But I could not decline the offer of the Adityas). For 
he who engages in performing the duty ofa sacrificial priest, obtains fame ; 
and any one Who prevents the sacrifice from being performed, excludes 
himself from his fame. Therefore I did not prevent (by declining the 
offer)” If one wishes to decline serving as a sacrificial priest, then this 
resfusal is only justified on account of oneself being engaged in a sacrifice, 
or because of being legally prohibited to perform the sacrificial duties. 


35 


[437] (On the Daksind given by the Adityas to the Atigurasas. The 
Devanttha Hymn.) 


The Ahgirasas, therefore, assisied the Adityas in their saciifice. For 
this service, the Adityas gave them the earth filled with presents (daksind) 
as reward. But when they had accepted her, she burnt them. Therefore 
they flung her away. She then became a lioness, and, opening her 


— 


© Aditya ha jaritar algirobltyo, A. V. 20, 185, 6 ef seq. 17 verses, according to Say, 
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mouth, attacked people. From this burning state of the earth came 
those ruptures (which are now visible on her), whereas she had been. 
previously quite even.*! _ Thence one shall not retake a sacrificial reward 
whieh one has once refused to accept. ; (For he must think) the Daksina 
being penetrated by a flame, shall not penetrate me with it, But should 
he take it back, then he may give it to his adversary and enemy, who will 
be defeated, for it burns him, 

That (Aditya, the sun) then assuming the shape of a white horse with 
bridle and harness, presented himself to the other Adityas, tvho said, ‘‘ Let 
us carry this gift to you (the Angirasas).” Therefore this Devanitha, 
2.2., what is carried by the gods, is to be recited. 

(Now follows the Devanitha, with Leplanatory Remarks.) 


“ The Adityas, O singer! brought the Angirasas their reward. The 
Afgirasas, O singer, did not go near,” ie, they did not go near to that 
first gift (the earth). . | 

“ But, O singer | (afterwards) they went near it,” ie., they went near 
the other gift (the white horse). 

[438] ‘“ They did not accept it, O singer,” ¢.e, they did not accept 
this earth. “ But they accepted it,” w.¢., they accepted that white horse. 

“ He (Aditya, the sun), being carried away,” the days disappeared;”’ 
for he (the sun) makes the days visible. 

“He being carried away, the wise men were without a leader (pUL10- 
gava). Forthe reward (Daksina) is the leader in the sacrifices. Just 
as a carriage without having a bullock as a leader yoked to it, becomes 
damaged, a sacrifice at which no reward (Daksina) is given, becomes 
damaged also. Therefore, the sacrificial reward must be given (to the 
performers of a sacrifice), and even if it should be but vert little (on 
account of the poverty of the sacrificer), | 


“And, further, this horse ig white, with quickly running feet, the 
swiftest (of all). He quickly discharges the duties incumbent on him. Tho 
Adityas, Rudras and Vasavas praise (him). Accept, therefore, this gift, 
O Atgiras!” They now intended accepting. this gift. 


* Flere we have an attempt to explain the uncvenness of the earth, It is interesting 
to see the theories of modern gscology foreshadowed in this certainly ancient myth, 


*2 instead of nela sain, which reading is to be found here, as well as in the Atharvaveda, 
netah sann must be read ; neath, then, is an irregular form of the past part, of nZ, to carry, 
standing for nita, 
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“This gift is large and splendid. This present which the gods have 
given, shall be your illuminator. It shall be with you every day. Thence 
consent to accept it!”’ (After having heard these words) the Afgiras 
accepted the reward. 

In reciting this Devanitha, the priest stops at every pada, just as 
is done when the Nivid is repeated, and pronounces “om” at the last 
pada, justas is the case with the Nivid. 

36. 
[439] (Bhiite-chhad, Ahanasya, Dadhikrévan, Pévaménya, and the 
Indra Brihaspate Verses ) 

He now repeats the Bhiite-chhad °* (dazzling power) verses. By means 
of these verses, the Devas aproached the Asuras by fighting and cunning. 
For, by means of them, they dazzled the power of the Asuras, and 
consequently overcame them. In the same way, the sacrificer who repeats 
these verses, overcomes his enemy. They are repeated half verse by half 
verse, to obtain a footing. 

He now repeats the Ahanasya °* verses. For the sperm is poured forth 
from the Ahanasya (penis); and from the sperm creatures are born. In 
this way, the priest makes offspring (to the sacrificer). These verses are 
ten in number; for the Virdj has ten syllables, and the Viraj is food ; 
from food the sperm (is produced) and can (consequently) be poured forth, 
and from sperm creatures are produced. He repeats them with Nyfakha; 
for this is food. 

He now repeats the Dadhikrdvan verse, dadhikrdvano akdrsiham 
(Atharv. V. 20, 187, 3). For the Dadhikra is the purifier of the gods. 
For he (the priest) spoke such (words*’) as are to be regarded as the speech 
containing the most excellent semen.*° By means of this purifier of 
the gods, he purifies speech (rdch). The verse is in the Anustubh metre; 
for Vach is Anustubh, and thus she becomes purified by her own metre. 

He now repeats the Pavamdnya verses, suldso madhumatama (9, 101,4); 
for the Pavamanyas (purification verses) are the purification of the gods. 
For he spoke such (words) as are to be regarded as the speech containing 
the most excellent semen. By means of this purifier of the gods, he 
purifies speech. They are Anustubhs; for the Vaclr is Anustubh, 

and thus she becomes purified by her own metre. 


Cee ere aes he eh ees ee 
2 Tyam indra Sarma rina, A. V. 20, 185, 11-13. . ; - 
*¢ Lit, penis; for dhanas, ghana, means penis, derived just as jaghanyd, 7.e., from the 
root han, to strike, Say. explains it by “ matithunam,” i.e, cohabitation. 
% Yad asya anhubhedyah, A. V, 20, 136, 1-10, 


” The repetition of the Ahanasya verses is to be qnderstood, 
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[440] He now repeats the Indra-Brihaspate triplet of verses commencing, 
avd drapso amhsumatim (8, 85, 13-15). At the end of it (verse 15) there is 
said, ‘‘Indra, assisted by Brihaspati, conquered the tribes of the despisers 
of the Devas when they encountered (the Devas on the battle-field).” For 
the Asura nation, when they had marched out to fight against the Devas, 
was everywhere subjugated hy Indra with the assistance of Brihaspati, 
and driven away. Therefore the sacrificers subdue and drive away by 
means of Indra and Brihaspati the nation of the Asuras (asurya varna).°1 

They ask, Should the Hotii-priest, on the sixth day, repeat (the 
hymns) along (with the additional Sastras ?). See 6, 26. 

He concludes with a Brihaspati verse ; thence he ought not to repeat 
(the hymns) along (with the additional Sastras). 


TS nat ere rng yap 
Se Le tae et tn RT Ary wre rari, 


77 That these are the Zoroastrians, is beyond any doubt. Sce my Essays on the Sacred 
Language, Writings, &c,, of the Parsis, page 226-30, 
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FIRST CHAPTER. 


(The Distribution of the Different Parts of the Sacri ficial Animal among 
the Priests.) 


ene 


1 


Now follows the division of the different parts of the sacrificial animal 
(among the priests). \We shall describe it!. The two jawbones with the 
tongue are to be given to the Prastotar; the breast in the form of an 
eagle to the Udgdtar; the throat with the palate to the Pratihartar; the 
lower part of the right loins the Hotar; the left to the Brahma; the right 
thigh to the Maitravaruna ; the left to the BrahmandAchhamst ; the right side 
with the shoulder -to the Adhvaryu; the left side to those who 
accompany the chanis;? the left shoulder to the Pratipasthatar; the 
lower part of the right arm to the Nestar; the lower part of the left 
arm to the Potar ; the upper part of the right thigh to the Achhavaka ; the 
left to the Agnidhra; the upper part of the right arm to Atreya®; the 
left to the Sadasya; the back bone [442] and the urinal bladder to the 
Grihapati (sacrificer); the right feet to the Grihapati who gives a 
feasting ; the left feet to the wife of that Giihapati who gives a feasting ; 
the upper lip is common to both (the Grihapati and his wife), which 
is to be divided by the Gyihapati. They offer the tail of the animal 
to wives, but they should give it to a Brihmana; the fleshy processes 
(mantkdh) on the neck and three gristles (kakasa@h) to the Gravastut ; three 


Oya amrentony 


> The same piece is found in ASv. &r. S. 12, 9. 


2 The Upagatris accompany the chant of the Sima singers with certain syllables which 
correspond to the Pratigéra of the Adhvaryu This accompaniment is called upagdnam. 
It differs according to the different SAmans, At the Bahis-pavamdna Stotra at the 
morning libation, the wpagdnam of the Upagatris is ho. Besides, the sacrificer has to 
make an upagénam also. This is om at the Bahis-pavamana Stotra. 


7The Atreya who is here mentioned as a receiver of a share in the sacrificial animal, 
is no officiating priest Butithe circumstance that he receives gold for his Daksina, and 
that it igs given to him before the other priests (save the Agnidhra),as welearn from 
the Katiya Srauta Sutras 10, 2,21 shows, that he had a certain right toa principal share 
in all sacrificial donations. Atreya, meaning only adescendant of the Atrigotra, the 
right appears to have been hereditary in the family of the ancient Risi Atri, 


wed yes 
ws oS il 


other gristles and one-half of the fleshy part on the back (vaikartta *) to 
the Unnetar; the other half of the fleshy part onthe neck and the left 
lobe (kloma *) to the slaughterer, who should present it to-a Brdéhmana, 
if he himself would not happen to bea Bréhmana. The head is to be 
given to the Subrahmnyd), the skin belongs to him (the Subrahmanya), 
who spoke, svah sutydm (to-morrow at the Soma sacrifice); ° that part of 
the sacrificial animal at a Soma sacrifice which belongs to I|4 (sacrificial 
food) is common to all the priests; only for the Hotar it is optional. 


All these portions of the sacrifical animal amount to thirty-six single 
pieces, each of which represents the pAda (foot) of a verse by which the 
sacrifice is carried up. The Brihati metre consists of thirty-six syllables ; 
and the heavenly worlds are of the Brihati nature. In this way (by 
dividing the animal into thirty-six parts), they gain life (in this world) 
and the heavens, and having become established in both (this and that 
world), they walk there. 


[443] To those who divide the sacrificial animal in the way mentioned, 
it becomes the guide to heaven. But those who make the division 
otherwise, are like scoundrels and miscreants who kill an animal merely 
(for gratifying their lust after flesh). 


This division of the sacrificial animal was invented by the Risi 
Devabhiga, a son of Sruta.?’ When he was departing from this life, Re 
did not entrust (the secret to any one). Buta supernatural being com- - 
municated it to Girija, the son of Babhru. Since his time, men study 
it, 


SECOND CHAPTER. 


The Penances for Mishaps to the Performer of the Agniholram), 
° a 


WV hat Penances are required when an Agmhotri Dies ) 


” 


They ask, If a man who has already established a sacred fire (an Agni- 
hotri) should die onthe day previous to a sacrifice (uparasatha), what 
is to become of his sacrifice (to which all preparations had been made) ? 


eee 


amrerenaameans, Sear ahaha eA SAR TaN 


hema i teri 


“A large piece of flesh.— Sy. 
* The piece of flesh which is on the side of the heart.—Sdy. 
“See the note to 6, 3. ° 
’ * Thus Say,, but the translation, a Srotriya, 


: ie, Sacrificial priest (acquainted with the 
Sruti \would suit better, ; 
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One should nothave it brought; thus say some ; for he (the owner) him- 
self lias no share in the sacrifice, 


They ask, If an Agnihotri should die after havin g placed the intended 
fire offering, be it the SAnndyya? or (other) offerings (on the fire), De 
|444] this to be atoned for? One shall put all these things one 4 


. They ask, If an Agnihotii should die after having placed the sacri- 
ficial offerings (ready made) on the Vedi,? what is the atonement? One 
ought to sacrifice them all in the Ahavaniya fire, with the formula Svahé, to 
all those deities for whom they were intended (by the deceased Agnihotri). 


They ask, If an Agnihotri should die when abroad, what is to become 
of lis burnt offering (agnthotram)? (Theie are two ways.) Either one 
shall then sacrifice the milk of a cow to which another (as its own) 
calf had been brought (to rear it up), for the milk of such a cow is as 
different as the oblation brought in the name of an Agnihotri deceased. 
Or, they may offer the milk of any other cow. But they mention another 
way besides. (The relatives of the deceased Agnihotii) should keep burn- 
ing the (three) constantly blazing fires (Ahavaniya, &c.) without giving 
them any offering till the ashes of the deceased shall have been collected. 
Should they not be forthcoming, then they should take three hundred 

y § nf 

and sixty fooistalks of Palisa leaves and form of them a human figure, 
and perform in it all the funeral ceremonies required <évrt). After 
having brought the members of this artificial corpse into contact with 
the three sacred fires, they shall remove (extinguish) them. They shall 
make this human [445] figure in the following way: one hundred and 
fifty footstalks are to represent the trunk of the corpse, one hundred and 
forty both the thighs, and fifty both the loins, and the rest are instead 
of the head, and are therefore to be placed accordingly. This is the 
penance. 
A RPE TT TA NBM EL ITE SIRE TS IIE ER IRL SEED SA I ILO TE NETTIE CSREES TE RIT NO LETT IE EIT TE 

‘ Sdnundyya is the technical term for a certain offering of the Agnihotris. 1t ts pre- 
pared in the following way: The Adhvaryu takes the milk from three cows, called Gatgd, 
Yamund and Sarasvalt, on the morning and evening, and gives it to the Agnidhra. Half 
the mik is first drawn fram the udder of each of the three cows under the recital of man- 
tras; then the same is done silently (t/syim). The milkis taken from these cows on 
the evening of the New Moon day, and on the morning of the following day, the so- called 
Pratipad (the first day of the month), The milk drawn on the evening is made hot, 
and lime-juice poured over it, to make it sour, whereupon itis hungup. The fresh milk 
of the following morning is then mixed with it, and both are sacrificed along with the 
Purodéga, Only he who has already performed the Agnistoma, is allowed to sacrifice 


the Sannayya at the Darsapurnima sti. (Oral information.) 
2 The place for all the offerings. 


8, 
(UVhis Puragraph is adentical with 5, 27.) 
4. 
a ~ (On the Penances in the case of the Sanndyya being Spoiled.) 


They ask, If the Sannéyya which was milked on the evening becomes 
spoiled or is lost (during the night), what is the penance forit? (The 
answer is) The Agnihotri shall divide the milk of the morning into two 
parts, and after having curdled one part of it, he may offer it. This is 
the penance. 


They ask, If the SAnnayya which was milked on the morning becomes 
spoiled or is lost, what is the penance? (The answer is) He must prepare 
a Purodasa, for Indra and Mahendra, divide it instead of the milk, into 
the parts required, and then sacrifice it, This is the penance. 


They ask, If all the milk (of the morning and evening) of the Sanndyya 
becomes spoiled or is lost, what is the penance for it? The penancé is 
made in the same way by offering the Indraor Mahendra Purodadga (as 
in the preceding case), 

They ask, If all the offerings (Parodaga, curds, milk) become spoiled 
or arelost, whatis the penance for it? He ought to prepare all these 
offerings with melted butter, and, having apportioned to the several 
gods their respective parts, should sacrifice this Ajyahavis (offerings with 
melted butter) as an Isti, [446] Then he ought to prepare another Isti 
all smooth and even. This sacrifice performed (in the regular way) 18 
the penance for the first which had been spoiled. 


5. 


(The Penanee required when Anything of the Agnihotram is Spilt, or the 
Spoon is Broken, or the Garhapatya Fire Bxtinguished.) 

They ask, If anything improper for being offered should fall into 
the fire offering when placed (over the fire to make it ready), what is the 
penance for it? The Agnihoti then ought to pour all this into a Sruch 
(sacr ificial spoon), go eastwards and place the usual fuel (samidh) into 
the Ahavaniya fire. After having taken some hot ashes from the northern 
part of the Ahavanfya fire, he shall sacrifice it by repeating either in 
his mind (the usual Agnihotra mantra), or the Prajapati verse.’ In this 


Pe aR EE ee CT NS TN 


mreneraamtietey 


2 Prajdpate na tvad ctdni (10, 121, 10). 


z 
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way (by means of the hot ashes), the offering becomes sacriticed and is not 
aacrificed.* (It is of no consequence) whether only one or two turns of 
the oblation (become spoiled); the penance for it is always performed 
in the way described. Should the Agnihotri be able to remove thus (the 
unclean things fallen into the offering) by pouring out all that is spoiled, 
and pour in what is unspoiled, then he ought to sacrifice it just as its 
turn’ is. This is the penance. 


They ask, If the fire offering when placed over the fire (for being made 
ready) is spilt or runs over (by boiling), what is then the penance foi it? 
He [447] shall touch what fell down with water for appeasing (arresting 
the evil consequences) ; for water serves for this purpose. Then moving 
with his right hand over what fell out, he muttersthe mantra, “ May a 
“third go to heaven to the gods as a sacrifice; might I obtain thence 
“wealth! May a third go to the air, to the Pitaras, as a sacrifice; might I 
“obtain thence wealth! May a third go to to the earth, to-men; might I 
‘obtain thence wealth!”? Then he mutters the Visnu- Varuna verse, yayor 
ojasé skabhité rajdmsi(A. V. 7, 25, 1).° For Vishnu watches over what is 
performed badly in the sacrifice, and Varuna over what is performed well. 
“To appease both of them, this penance (is appropriate). 


They ask, When the fire offering, after having been made ready, at 
the time when the Adhvaryu takes it eastward to the Ahvaniya fire 
(to sacrifice it), runs over or is spilt altogether, what is the penance for 
it? (The Adhvaryu is not allowed to turn back his face). If he would 
turn his face backward, then he would turn the sacrificer from heaven. 
Therefore (some other men) must gather up for him when he is seated 
(having turned the face eastward) the remainder of the offering, which he 
then sacrifices just in its turn.’ This is the penance for it. 

They ask, If the sacrificial spoon (sruch) should be broken, what 1s 
the penance for it? He ought to take another Sruch and sacrifice with it. 
Then he shall throw the broken Sruch into the Ahavaniya fire, the stick 
being in the front, and its cavity behind. This is the penance for it. 


They ask, If the fire in the Ahavaniya only is burning, butthat in 
the Garhapatya is extinguished, what is the penance forit? When he 


‘It is only burnt by the ashes, but not sacrificed in the proper way. 
* Unnétt. Say. understands by it the placing of the offering into the Aguihotria-havaui, 
which is a kind of large spcon. \ 
* See 3, 38. r 
* Four times a portion is to be poured into the Agnihotra-havani. 
18 
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takes off the [448] eastern portion of the Ahavaniya (for the Garhapatya), 

then he might lose his place; if he takes off the western portion, then he _ 

would spread the sacrifice in the way the Asuras do; if he kindles 

(a new fire) by friction, then he might produce an enemy to the sacrificer ; 

if he extinguishes it, then the vital breath would leave the sacrificer. 

Thence he must take the whole (Ahavaniya fire) and, mixing it with its 
ashes, place it in the Garhapatya, and then take off the eastern part as 
“Ahavaniya. This is the penance for it. 

6. 

(The Penanees for a Firebrand taken from a Sacred Fire, for Mingling 
the Sacred Fires with one another, or with Profane Pires.) 

They ask, If they take fire from that belonging to an Agnihotri,® 
what is the penance for it? Should another Agni be at hand, then he 
should put him in the place of the former which has been ‘taken. 
Were this not the. case, then he ought to portion out to Agni Agnivat 
a Purodaga, consisting of eight pieces (kapalas) The Anuvakyé 
and Yajy& required for this purpose are, agnind agnth samidhyate 
(fire is kindled by fire, 1, 12, 6); tvdm hy dgne dgnind (8, 48, 14). Or, he 
may omit the Anuvaékyé and Yajya verses and (simply) throw (melted 
butter) into the Ahavaniya, under the recital of the words, to Agna Agnivat 
Svahd! This is the penance for it. 


They ask, When some one’s Ahavaniya and Garhapatya fires should 
become mutually mingled together, what is the penance for it? One must 
portion out to Agni vite a Purodasa, consisting of eight pieces, under the 
recital of the following [449] Anuvakya and Yajya verses: ayna dydhi 
vitaye) 8, 16, 10) ; yo agnim devavitaye (1, 12,9). Or, he may (simply) 
sacrifice (melted butter), under the recital of, to Agni vitx Sudh& ! in the 
Ahavanitya fire. This is the penance for it. 


They ask, When all the (three) fires of an Agnihotri should become 
mutually mingled together, what is the penance for it ? One must portion 
out to Agnz Virzcht (Agni, the separater) a Purodaga, consisting of eight 
pieces, and repeat the following Anuvakya and YAjy4 verses : svar na vastor 
usasam arochi (7,10, 2); tuém agne manusir tate visah (5, 8, 3). Or, he 
may (simply) offer (melted butter), under the recital of, to Agni Vivich i 
Svéha! in the Ahavantya fire. This is the penance for it. 


'Say, understands the fire which is taken doth nr 
vyaniya a Wa : 
Garhapatya. ya aud placed in the 
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They ask, When some one’ fires are mingled together with other fires, 
what is the penance for it? One must portion out to Agniksmdvat a 
Purodada, consisting of eight pieces, under the recital of the following 
Anuvakya and Yajya: akrandad agnis tanayan (10, 45, 4); adhd yathé nah 
pitarah pardsah (4, 2,16). Or, he may ‘simply) sacrifice (melted butter), ’ 
under the recital of, Agni ksmdvat Sudh@! in the Ahavaniya fire. This 
is the penance for it. 

a: 

(Lhe Penance for a Sacred Fire becomi ng Mixed with those of uw Confla- 
gration in a Village, or in a Wood, or with Lightning, or with those Burn- 
ing @ Corpse.) 

They ask, When the fires of an Agnihotri should burn together with 
the fire of a general conflagration in the village, what is the penance for it ? 
He ought to portion out a Purodéga consisting of eight pieces to 


Agni Sathvarga (Agni, the mingler), under the recital of the following 
Anuvikya and Yajya: kutt su no gavistaye (8, 64, 11), m4 no asmin mahé- 
dhine (8, 64, [450] 12). Or, he may (simply) sacrifice (melted butter) 
under the recital of, to Aqni Samvarga Svéhé ! in the Ahavantya fire. This 
is the penance for it. 


They ask, When the fires of an Agnihotri (have been struck) by 
lightning, and become mingled with it, what is the penance for it? 
He must offer to Agnt apsumat (water Agni) a Purodaga consisting of eight 
pieces, under, the recital of the following Anuvakya and Yajya: Apsv agne 
(8, 43,9); mayd dadhe (3, 1, 3). Or, he may (simply) sacrifice (melted 
hutter), under the recital of, to Agni apsumat Scaéhd! in the Ahvaniya fire. 
This is the penance for it. 


They ask, When the fires of an Agnihotri should become mingled 
with the fire which burns a corpse, what is the penance for it? He must 
offer to Agni sucht a Purodaga, consisting of eight pieces, under the recital 
of the followiwg Anuvikya and Yajy&: Agnih sucht vratatamah (8, 44, 21); 
ud agne suchayas tava (8, 44,17). Or, he may (simply) sacrifice (melted 
butter), under the recital of, fo Agne sucht Sudhd / in the Ahavantya fire. 
This is the penance for it. 

They ask, When the fires of an Agnihotri should burn together 
with those of a forest conflagration, whatis the penance for it? He shall 
eatch the fires with the Aranis (the two wooden sticks used for producing 
fire), or (if this be impossible) he should save a firebrand from either the 


Ahavantya or Girbapatya. Where this is impossible, then he must of’er to 
Agni Samvarga (Agni, the mixer) a Purodasa, consisting of eight pieces, 
under the recital of the abovementioned Anuvakya and Yajyé (which he-- 
long to the Agni Sathvarga). Or, he may (simply) sacrifice (melted butter), 
under the recital of, te Agni Samvarga Svahd in the Ahavantya fire, This 
is the penance for it: 

8. 


[451] (The Penances when the Agnihotre Sheds Tears, or Breaks his 
Vow, or Neglects the Performance of the Darsaptrnema Isti, or avhen he 
allows his Pires to go out.) 


They ask, When an Agnihotri on the day previous to the sacrifice 
should shed tears, by which the Puroda&sya might be sullied, what is 
the penance for it? He must offer to Agni Vratabhrit (Agni, the 
bearer of vows) a Purodadsa, consisting of eight pieces, under the 
recital of the following Anuvakya and YAjya: tvam agne vratabhrit suchir 
(Agv. Sr. 8. 3, 11) vratdni bibhrad vratapd (Adv. Sr. 8. 3, 11).° Or, 
he may sacrifice (melted butter), under the recital of, to Agni vratabhrit 
Svdha! in the Ahavaniya fire. This is the penance for it. 


They ask, When an Agnihotri should do something contrary to his 
yow (religion) on the day previous to the sacrifice, what is the penance 
for it? He must offer a Purodasga, consisting of eight pieces to Agni 
vratapats (Agni, the lord of vows), under the recital of the following 
Anuvakya and Yajya: tvam agne vratapa ast (8,11, 1); yad vo vayam 
pramindma (10, 2, 4). Or, he may sacrifice (melted butter), under the 
recital of, to Agni vratapati Srdhd/in the Ahavantya fiire. This is the 
penance for it. 


They ask, When an Agnihotri should neglect the celebration of the 
New Moon or Full Moon sacrifices, [452] what is the penance for it? 
He must offer to Agni pathikrit (paver of ways) a Purodada, consisting 
of eight pieces, under the recital of the following Anuvkaya and Yajya: 


ra era eee: om Mee he UD Ret anv, ken REKEH 


* The Anuvakyé is according to Asval : 
tama Ta ara saree | 
3q ast efaa a: Il 

The Yajy4 is: 
sant freer aasat amet Qaraaz: eta: | 
gages garatter set arora ar shad arate: 1) 
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netiha ha vedho adhvana (6 , 16, 3); & deraném api (10, 2, 3). Or, he may 
| sacrifice (melted butter), under the recital of, fo Agni Pathikmit Svadha! 
in the Ahavaniya fire. This is the penance for it. 


They ask, When all (three) fires of an Agnihotri should go out 
what is the penance for it? He mast offer to Agni tapasvat, saadlont 
and pdkavat, a Puroda¥a, consisting of eight pieces, under the recital 
of the following Anuvakyé and Yajya: dydhi tapas4 janegu (Adv. Sr. S. 
3, ll); &@ no yahi tapasd (Asv. Sr. §. 3, 117° Or, he may sacrifice 
(melted butter) in the Ahavanyia fire, under the recital of, to Agne 
tapasvat, janadvat pdhavat, Svdhd! This is the penance for it. 


9. 


(Penunees for an Agnihotri when he Eats New Corn without bringing the 
Sacrifice prescribed, and for Various Mshaps and Neglect when sacrifi- 
sing.) | 
They ask, When an Agnihotri eats new corn without having offered the 

Agrayana '! isti, what is the penance for it? He must offer to Agni Vais- 

vinara a Purodasa, consisting of twelve pieces, under the [453] recital 

of the following Anuvakayd and Yajyi: Vazsvanaro ajijanat (?) ; presto 

divi pristo (1, 98, 2). Or, he may offer to Agni Vaisvdnara (melted butter) 

inthe Ahavantya fire, under the recital of, to Agni viasvandra Sudha ! 

This is the penance for it. 


They ask, When one of the potsherds (kapdlas) containing the Puro- 
dasa should be destroyed, what is the penance for 1t? He must offer 
a Purodida, consisting of two pieces, to the Advins, under the recital of the 
following Anuvikya and Yajya : aéving vartir (1, 92,16); a gomatd na- 
satya (7, 72, I). Or, he may sacrifice (melted butter) in the Ahvantya fire 
under the recital of, to the Asvins Sudha! This is the penance for it. 


» sn ceeenaneeninnent tlie eC ACCRA N ECL NTT 


w The Anuvikyéis: Oe 
sine arar aacat nae aPaat | 
sant gefa aa i 

The Yajyf is: 
on ar ae agar aacaTa Was TTA | 
gaat 2ag AT FAA Il 

N This Tsti is proscribed to he performed before the Agnihotri is allowed to aal 

now corn. : 
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They ask, When the stalks of ku¥a grass (pavitra) (on which the 
offering is placed)-should be destroyed, what is the penance for it? He 
must offer to Agni pavitravat a Purodisga, consisting of eight pieces, under 
the recital of the following Anuvakya and Yajyé : pavitram te vitatam (9, 
83, 1); tapos pavitram (9, 83, 2). Or, he may offer (melted butter) in the 
Ahavaniya fire under the recital of, 0 Agni pavitravat Sudha! This is the 
penance for it. 

They ask, When the gold of an Agnihotri should be destoryed, 
what is the penance for it? He must offer to Agni hiranyvat Puro- 
dasa, consisting of eight pieces, under the recital of the following 
Anuvaky& and Yajya: hiranyakeso rajaso visdva (1, 79, 1); @ te suparnd 
aminantam (1, 79, 2). Or, he may offer (melted butter) in the Ahavaniya 
fire, under the recital of, to Agni hiranyavat Sudha ! This is the penance 
for it. 

They ask, When an Agnihotri offers the fire oblation without hav- 
ing performed in the morning the usual ablution, what is the penance 
for it? He must offer to Agni Varuna a Purodasa, consisting of eight 
pieces, under the recital of the following [454] Anuvdky4é and Yajya: 
tram no agne varunasa (4,1, 4); sa tvath no agne avamo (4,1, 5). Or, he 
may offer (melted butter) in the Ahavantya fire, under the recital of, 

to Agni Varuna Svdhd! This is the penance for it. 

They ask, When an Agnihotri eats food prepared by a woman 
who is confined (siitaka), what is the penance forit? He must offer 
to Agni tantumat a Purodasa, consisting of eight pieces, under the recital 
of the following Anuvakya and Yajy4: tantum tanvan rajaso (10, 53, 6) ;° 
aksdnaho nahy tanota (10, 53, 7). Or, he may sacrifice (melted butter) in 
the Ahavaniya fire, under the recital of, to Agn2 tantumat Svdhd ! This 
is the penance for it. 

They ask, When an Agnihotri hears, when living, any one, an 
enemy, say, that he (the Agnihotri) is dead, what is the penance for 
it? Ile must offer to Agni surabhimat a Purodasa, consisting of eight 
pieces, under the recital of the following Anuviky& and Yajya : 
Agnir hota nyastdad (5,1, 6); sddhvim akar deva vitim (10, 53, 3.) Or, he 
may sacrifice (melted butter) in the Ahavaniya fire, under the recital 
of, to Agnir surabhimat Svahé ! This is the penance for it. 

They ask, When the wife or the cow of an Agnihotri give birth to 
twins, what is the penance for it? He must offer to Agni marutvat a 
Purodasa, consisting of thirteen pieces, under the recital of - the 
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following Anuvakya and Yajya: maruto yasya hi kgye (1, 86, 1); urd 
wed (5, 58, 5). Or, he may sacrifice (melted butter) in the Ahavaniya 
fire, under the recital of, to Agnz marutvat Svdha! This is the penance for it. 

| They ask, Should an Agnihotri, who has lost his wife, bring the fire ob- 
lation, or should he not? He should doso. If he does not do so, then he is 
called [455] an Anaddh4?? man. Who is an Anaddha ? He who offers obla- 
tions to neither the gods, nor to the ancestors, nor to men. Therefore, the 
Agnihotri who has lost his wife, should nevertheless bri ng the burnt offer- 
ing (agnihotram). There is a stanza concerning sacrificial customs, where 
is said, “ He who has lost his wife may bring the Sautramani?® sacrifice ; 
for he is not allowed to drink Soma! But he must discharge the duties 
towards his parents,” '* But, whereas the sacred tradition (srutz) enjoins 
sacrifice,‘ let him bring the Soma sacrifice. 


10. 
[456] How the Agnihotram o f Him Who has no Wife becomes Performed). 


‘They ask, In what way does an Agnihotri who has no wife, bring his 
oblations with Speech (2. e., by repeating the mantras required with his 
voice)? In what way does he offer his (daily) burnt offering, when his wife: 
dies, after he has already entered on the state of an Agnihotri, his wife 


SL ELIT TRU rahi emRLiNH a wayeennamaen wes moe 
ov vat peel needa Re ee 
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3 By this term, a man 1s to be understood who, from reasons which are not culpable, 
does not discharge his duties towards the gods, ancestors and men, All the MSS, read 
manusyad, instead of manusyan. 


§ The Sdutramant (istr) is a substitute for the Soma sacrifice. Some spirituous 
liquor is taken instead of Soma, and milk. Both liquids are filled in the Soma vessels. It 
is performed in various ways. 1t is mentioned, and its performance briefly described in 
tho Agval, Sr. S, 3, 9,and in the: Kiatiya Sftras (in the 19th Adhyaya), From three to 
four animals areimmolated, one to the Asvins, one to Sarasvati, one to Indra, and 
one té Brihaspati, The Pasupurod4sa are for Indra, Savitar and Varuna. _The Puronu- 
vikya for the offering of the spirituous Fiquor is, yuvam surdmam asvind (10, 11, 4). 
The Praisa for repeating the Yajy& mantrais as follows :— 


ara agefaat avacdited garmig armat queut 
gveat tg fag agg arareg¢eat dasa 


| fering to be presented to the Asvins, Sarasvati, and Indra Sutraman, are here 
Siiistsonen aipamarea i @, Soma drops which are spirituous liquor). The Yajya is 
putram iva-pitardu (10, 181,5). The sacrifice is brought up to the present day in the 
Nekkhan aes ae : 
fakha, there is said, that a Brahman has incurred three debis, the Brah- 
idk eae es Hebe to the Risis, the sacrifice as a debt to the gods, and the 
necessity of begetting children as a debt to the Pitaras,-Sdy. | | _ 
“6 Worship the gods by sacrificing, road the Vedas, and beget children!” This ig 
the sacred tradition (Sruti) hero alluded to.— Say. | 
“ This paragraph offers considerable difficulties to the translator. lts style is not 
lain and perspicuous, and it appears that it is an interpolation as well as the following 
Melts agvaph, But, whether it is an interpolation of later times is very doubtful. The 
a oay (to judge from its uncouth language) even be olderthan the bulk of the Aitaréya 
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having (by her death) destroyed the qualification for the performance of 
(the daily) burnt offering ? *’ 

They say, That one has children, grand-children, and relations in this 
world, and in that world. In this world, there is heaven (2. e., heaven is 
to be gained in this world by sacrificing). (The Agnihotri who 
[457] has no wife, says to his children, &c:) “I have ascended to heaven 
by means of what was no heaven (2. e., by the sacrifice performed in this 
world).” He who does not wish for a (second) wife (for having his sacifi- 
cial ceremonies continuously performed), keeps thus (by speaking to his, 
children, &c., in the way indicated) his connection with the other world 
up. ‘Thence they (his children) establish (new fires} for him who has lost 
his wife. 

How does he who has no wife, bring his oblations (with his mind) ? 
(The answer is) Faith is his wife, and Truth the sacrificer. The marriage 
of Faith and Truth is a most happy one. For by Faith and Truth joined, 
they conquer the celestial world. 


if. 
(On the Different Names of the Full and New Moon.) 

They say, If an Agnihotri, who has not pledged himself by the usual 
vow, makes preparations for the performance of the Full and New Moon 
sacrifices, then the gods do not eat his food. If he, therefore, when mak- 
ing his preparations, thinks, might the. gods eat my food,’® (then they 
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Bréhmanam. S&y., who inverts their order, says, that they are found in some countries, 
whereas they are wanting in others. In his Commentary on the 10th paragraph, Say. does 
several times violence to grammar. He asserts, for instance, that HS: attor FAM is 
to be taken in tho sense of tho third person singular of the potential, standing for 
ary - The game sense of a potential he gives to the perfect tengo, dryroha, Both these 
explanations are inadmissible, The purport of this paragtaph is to show, in what way 
an Agnihotri may continue his sacrificial career, though it be interrupted by the death 
of his wife, For the rule is, that the sacrificer must always have his wife with him (their 
hands are tied together on such an occasion) when ho is sacrificing. 

'' This is the translation of the term, nastdudgnihotram, which I take aga kind of 
compound. Say. explains it, nagtam eva bhavati pirvasiddhair agnibhih patnidahapakse 
punaragnihotrahetindm agnindm abhdvat. Nasté is to be taken in the sense of an active 
past participle, “ having destroyed,” vd appears to have the sense of ava, as Sy. explains. 
That vd can form part of a compound as the word, abhivdnyavatsd proves (7, 2). 


6 All this refers to an Agnihotri, who has tast his wife and is continuing his ac 
rifice, 
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eat it) He ought to make all the preparations on the first part of the 
New Moon day ; this is the opinion of the Paingyas : he shall make them 
on the latter part ; this is the opinion of the Kédusttakis. The first part 
of the Full Moon day is called Anumati,’® the latter Radka; the first 
[458] part of the New Moon day is called Sintvalé, and its latter part 
Kuhi. The space which the moon requires for setting and rising again 
is called Tithe (lunar day). Without paying any attention {to the opinion 
of the Paihgyas) to make the preparations on the first part of the Full 
Moon day, he brings his sacrifice when he meets (sees) the Moon (rising) 
on the New Moon day; *° on this (day) they buy the Soma. Therefore 
he must always make his preparations on the second part of either the 
Full or New Moon days (i.e, on the days on which the moon enters 
into either phase). All days which follow, belong to Soma (the Soma 
sacrifice may be completed.) He brings the Soma sacrifice as far as the 
Soma is a deity ; for the divine Soma is the moon. Therefore, he must 
make the preparations on the second part of that lunar day. 


12. 
(On Some Other Penances for Mishaps occurring toan Agnihotrt. Where 
the Agnihotri must Walk: between his Fires. Whether the Dakgina Agni is to 


be Fel with the other Fires also. How an Agnihotri should Behave when 


absent from his Fires.) 

They ask, If the sun rise or set before an Agnihotri takes fire out of 
(the Garhapatya to bring it to the Abavaniya), or should it, when placed 
(in the Ahavantya), be extinguished before he brings the burnt offering 
(Homa), what is the penance for it? He shall take it out after sunset, 
after having placed a piece of gold before it; for light is a splendid 


[459] body (ukram), and gold is the splendid light, and that body 
a gt a ea cee ce i 

8 The Iunar day on which either the Full Moon or New Moon takes place, is divided 
into two parts, and is consequently broken. For the fourteenth titht (or lunar day) is 
at an end, though it might not have been lasting for the usual bime of thirty Muhiar- 
tas, as soon as the disk of the moon appears to the eye, either completely 
full, or (at the New Moon) distinctly visible. The broken lunar day (the 
fourteenth) is then called Anumati at the Full Moon time, and Siniudlz at the 
New Moon time ; the remaining part of the day (till the moon sets) is then either 
Raékd ov Kuhi. This part of the day forms, then, part either of the proper Full Moon or 
New Moon day (the fifteenth). 

* That is, on the fifteenth. 
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(the sun) is just this light. Seeing it.shining, he takes out the fire. At 
norning time (after sunrise), he may take out the fire when he has put 
silver below it; for this (silver) is of the same nature with the night 
(:epresenting the splendour of the moon and the stars). He shall take out 
(of the Garhapatya) the Ahavaniya before the shadows are cast together 
(before it has grown completely dark). For the shadow of da:kaess is 
death. By means of this light (the silver), he overcomes death, which is 
the shadow of darkness. This is the penance. 


They ask, When a cart, or a carilage, or horses go over the Garhapatya 
and Ahavantya fires of an Agnihotri, what is the penance for it? He shall 
not mind it at all, thus they say, believing that these things (their types) 
are placed in his soul. But should he mind it, then he shall form a line 
of water drops from the Garhapatya, to the Ahavaniya under the recital of 
tantum tanvamn rajaso (10, 53 6). This is the penace. 


‘They ask, Shall the Agnihotri, when feeding the (other) fires with wood, 
make the Daksina Agni (anvahdrya pachanad) also to blaze up brightly, 
or shall he not do so? Who feeds the fires, puts into his soul the vital 
breaths; of these fires, the Daksina Agni provides (the feeder) best 
with food. He gives him therefore an offering, saying, “lo Agni, the 
enjoyer of food, the master of food, Swaha /” He who thus knows, beccmes 
an enjoyer of food, and a master of food, and obtains children and food. 


The Agnibotri must walk between the Garhapatya and Ahavaniya 
when he is about to sacrifice; for the Agnis (fires) when perceiving him 
walk thus, know, “he is about to bring us a sacrifice.” By this both these 
fires destroy all wickedness of him who is thus walking (between thei). 
Whose wickedness [460] is thus destroyed, goes up to the heavenly world. 
‘Thus it is declared in another Brahmanam which they quote. 


They ask, How can an Agnihotri, who intends going abroad, be near 
his sacred fires (established at his home)? Can he do it when absent, or is 
he to return to them every day ? He shall approach them silently (in his 
mind, without repeating the mantras). For, by keeping silence, they aspire 
after fortune. But some say (he should goto them) every day. For the 
Agnis of an Agnihotri lose all confidence in him by bis absence, fearing 
lest they be removed or scattered. Therefore he must approach them, 
and, should he not be able to return, he must repeat the words, ‘‘ May you 
be safe! may I be safe!” In this way, the Agnihotri is safe. 
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THIRD CHAPTER. 
(The Story of Sunahgepa) 
138 


(King Harischandra wishes for a Sou. Stanzas praising the Possession 
of a Son). | 
Harischandra, the son of Vedhas, of the Ihsvaku race, was a king 
who had no son. Though he hada hundred wives, they did not give 


birth toa son. Jn his house there lived the Risis, Parvata and Narada. 
Once the king addressed to Narada (the following stanza): 


“Since all beings, those endowed with reason (men) as well as those 


who are without it (beasts) wish for a son, what is the fruit to be obtained 
by having ason? This tell me, O Nirada?” 


Narada thus addressed in one stanza, replied in (the following) ten: 


l. The father pays a debt in his son, and gains immortality, when he 
heholds the face of a son living who was born to him. 


2, The pleasure which a father has in his son, exceeds the enjoyment 
of all other beings, be they on the earth, or inthe fire, or in the water. 


3. Fathers always overcome great difficulties through a son. (In him) 


the Self is born out of Self. The son is like a well-provisioned boat, which 
carries him over. 


4. “What is the use of living unwashed,’ wearing the goatskin,’? and 
beard *? What is the use of performing austerities ?# You should wish for 


a son, O Brahmans!” Thus people talk of them® (who forego the married 
life on account of religious devotion). 


5. Food preserves life, clothes protect from cold, gold (golden 
ornaments) gives. beauty, marriages produce wealth in cattle ;° the wife is 
the friend, the daughter object of compassion, but the son shines as his 
light in the highest heaven. 


Ic 

1 Here the Grihastha is meant. 

2The Brahmach@ri is alluded. 

*The Vanaprastha, or hermit is to be understood. 

‘The Parivrdyaka, or religious mendicant is meant 

° Avadavadah, i. e., pronouncing a blame Sdy. takes the wordin a different sense, not 
deserving blame on account of being free from guilt,” This explanation is artificial. 

‘ At certain kinds of marriages, the so -ealled Arsa (the Risi marriage), a pair of COWS 
was given asadowry, See Asval. Grihy, Str. 1, 6. 
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6. The husband enters the wife (in the shape of seed), and, when the 
seed is changed to an embryo, he makes her mother, from whom, after 
having become regenerated, in her, he is born in the tenth month. 


7. His wife is only then a real wife (jdyd¢, from jan, to be born) when 
he is bornin her again. The [462] seed which is placed in her, she 
developes to a being and sets it forth. 


8. The Gods and the Risis endowed her with great beauty. The 
gods then told to men, this being is destined to produce you again. 


9. He who has no child, has no place (no firm footing). This even 
know the beasts. Thence the son cohabits (among beasts even) with his 
mother and sister. 

10. This is the broad, well-trodden path on which those who have sons 
walk free from sorrows. Beasts and birds know it; thence they cohabit 
(even) with their own mothers. 

Thus he told. 

14. 

(A Son is Born to Harischandra. Varuna repeatedly requests the King to 
sacrifice his Son to him; but the Sacrifice is under different pretences 
always Put Off by the King.) 

Narada then told him, “‘ Go and beg of Varuna, the king, that he might 
favour you with the birth of a son (promising him at the same time) to 
sacrifice to him this son when born.” He went to Varuna, the king, 
praying, “ Leta son be born to me; I will sacrifice him to thee.” Then 
a son, Rohita by name, was born to him. Varuna said to him, “A sonis 
born to thee, sacrifice him to me.’ Harischandra said, ‘‘An animal is fit 
for being sacrificed, when it is more than ten days old. Let him reach 
this age, then I will sacrifice him to thee.’ After Rohita had passed the 
age of ten days, Varuna said tohim, “He is now past ten days, sacrifice 
him to me.” Harischandra answered, “‘ An animal is fit for being sacrificed 
when its teeth come. Let his teeth come, then I will sacrifice 
[463] him to thee.” After his teeth had come’, Varuna said to Haris- 
chandra, ‘‘ His teeth have now come, sacrifice him to me.” He answered, 
‘An animal is fit for being sacrificed when its teeth fall out. Let his 
teeth fall out, then I will sacrifice him to thee.” His teeth fell out. 
He then said, “ lis teeth are falling out, sacrifice him to me.” He said, 
“An animal is fit for being sacrificed when its teeth have come again. 
Let his teeth come again, then I will sacrifice him to thee.” His teeth 


7 The words, ajuatavdi and apatsatavai, area kind of infinitive, 
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came again. Varuna said, “His teeth have now come again, sacrifice 
him to me.” He answered, ‘‘ A man of the warrior caste is fit fcr being 
sacrificed only after having received his full armour. Let him receive 
his full armour, then I will sacrifice him to thee.” He then was invested 
with the armour. Varuna then said, “‘ He has now received the armour, 
sacrifice him to me.” After having thus spoken, he called his son, and 
told him, ‘‘ Well, my dear, to him who gave thee unto me, I will sacrifice 
thee now.” But the son said, ‘No, no,” took his bow and absconded 
to the wilderness, where he was roaming about for a year. 


15. 

(Continuation of this story. Rohita, Harischandra’s Son, Purchases, after 
Six Years of fruitless Wanderings in the Forest, a Brahman boy, Sunahsepa 
by name, from his parents, to be sacrificed in his stead by Harischandra to 
Varuna. Stanzas.) 

Varuna now seized Harigchandra, and his belly swelled (7. 2, he 
was attacked by dropsy). When Rohita heard of it, he left the forest, 
and went to a village, where Indra in human disguise met him, and 
said to him, “There is no happiness for him who does not travel, Rohita! 
thus we have heard. Living [464] in the society of men, the best man 
3 a sinner (by seduction, which is best avoided by wandering 


\ become . 
one for Iudra surely is the friend of the 


in places void of human dwellings) ; 


traveller. Therefore, wander!” 
Rohita thinking, a Brahman told me to wander, wandered for 


a second year in the forest. When he was entering a village, after 
having left the forest, Indra met him in human disguise, ey said to 
him, “ The feet of the wanderer are like the flower, his sou . growing 
and reaping the fruit; and bs = sins are destroyed by his fatigues in 
pen ee Therefore, wander - 
~~ ae a Brahman told me to wander, st then 
a third year in the forest. When he was entering a hanes or oe 
left the forest, Indra met him in human disguise, and igs hg = <2 
fortune of him who 1s sitting, sits; it rises when he — ; it sleep 
he sleeps ; it moves when he moves. Therefore, wander - ee 
Rohita thinking, a Brahman told me to wander, wan = eed 
fourth year in the forest. When he was entering a village, 4 er a 
left the forest, Indra said to him, “ The Kali is lying i ng ee 
the DvApara Is hovering there; the Treta is getting up, i 
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‘ 1 : ee 
happens to walk (hither and thither). Therefore, wander, wander! 


Rohita thinking, a Brahman told me to wander, wandered for a fi rth 
year in the forest. When he was [465] entering a village, after having 
left the forest, Iivdra said to him, “The wanderer finds honey and the 
sweet: Udumbara fruit; behold the beauty of the BuD, who is not wearied 
by his wanderings. Therefore, wander, wander! 


Rohita then wandered for’a sixth year in the forest. He met (this time) 
the Risi Ajigarta, the son of Suyavasa, who was starving, in the forest. He 
had three sons, Sunakpuchha, Sunahgepa, and Sunolangtila. He told him, 
“Risi! I give thee a hundred cows ; for I will ransom myself (from being 
sacrificed) with one of these (thy sons).’”” Ajigarta then excepted the oldest, 
saying, ‘“‘ Do not take him,’ and the mother excepted the | youngest, 
saying, “Do not take him.” Thus they agreed upon the middle one, 
Sunahsepa. He then gave for him a hundred cows, left the forest, entered 
the village, and brought him before his father, saying, ““O my dear 
(father) ! by this boy I will ransom myself (from being sacrificed).” IIe 
then approached Varuna, the king (and said), “I will sacrifice him to 
theé!”’ He said, “ Well, let it be done: for a Brahman is worth 
more than a Kegattriya!” Varuna then ‘explained to the king the rites 
of the Rajasfiya sacrifice, at which, on the day appointed for the 
inauguration (abhisechantya), he replaced the (sacrificial animal) by a man. 


16. 


(The Sacrifice with the intended Human Victim comes off. Four Great 
Rasis were officiating as Priests. Sunakgepa prays to the Gods to be Released 
from the Fearful Death. The Rik verses which he used mentioned, and the 
different Deities to whom he applied, 


At this sacrifice, Visvdmitra was his Hotar, Jamadagni his Adhvaryu, 
Vasishtha his BrahmA, and Ayasya his Udgatar. After the preliminary cere- 
[466] monies had been performed, they could not find a person willing 
to bind him to the sacrificial post. Ajigarta, the son of Suyavasa, then 


“Say. does not give any explanation of this important passage, where the names of 
the Yugas are mentioned for the first time, These four names are, as is well known from 
other sources (see the Sanserit Dictionary by Boehtlingk and Roth, s. v. kali, dvdpara, &c.,) 
names of dice, used at gambling, The meaning, of this Gatha is, There is every success 
to be hoped ; for the unluckiest die, the Kali, is Jying, two others are slowly moving 
and half fallen, but the luckiest, the Krita, is in full motion. The position of dice given 
here is indieatory of a fair chance of winning the game, - ° 
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said, “Give me another hundred (cows), and I will bind him.” They 
gave him another hundred, whereupon he bound him. After be had 
been bound, the Apri verses recited, and the fie carried round him,* 
they could not find a slaughterer. Ajigaita then said, “Give me 
another hundred, and I will kill him.” They gave him another hundied. 
He then whetted his knife and went to kill his son. Sunahsepa then got 
aware that they were going to butcher him just as if he were no man 
(but a beast.) ‘‘ Well” said he, ‘‘ I will seek shelter with the gods.” He 
applied to Prajapati, whois the first of the gods, with the veise, khasya 
ninam hatamasya (1,24, 1). Prajapati answered him, “Agni is the 
nearest of the gods, go to him.” He then applied to Agni, with the 
verse, agner vayam prathamasya amritandm (1, 24, 2), Agni answered him, 
“ Savitar rules over the creatures, go to him.” He then applied to 
Savitar with the three verses (1, 24, 3-5) beginning with, abhi ivd deva 
Savitar. Savitar answered him, “ Thou art bound for Varuna, the King, 
go to him.” He applied to Varuna with the following thirty-one verses 
(124, 6-25, 21). Varuna then answered him, “Agni is the mouth of the 
gods, and the most compassionate of them. Praise him now! then we 
shall release you.” Ife then praised Agni with twenty-two verses (1, 26, 
—= 27, 12). Agni then answered, “Prasise the Visve Devas, then we 
shall release you.” He then praised the Visve Devas with the verse (1,27,13), 
namo mahadbhyo namo arbhakebhyo. The Visve Devas answered, “ Indra 
is the strongest, the most powerful, the most enduring, the most true of the 
[467] gods, who knows best how to bring to an end anything. Praise 
him, then ive shall release you.” Ile then praised Indra with the hymn 
(1, 29), yach chid dhi satya somapd, and with fifteen verses of the follow- 
ing’ one (1,:30, I-15). Indra, who had become pleased with his praise, 
presented him with a golden carriage. This present he accepted with 
the verse, sasvad indra (1, 30, 16). Indra then told him, “Praise the 
Agvins, then we shall release you.” He then praised the Asvins, with the 
three verses which follow the abovementioned (1, 30, 17-19. The Asvins 
then answered, “Praise Usds (Dawn), then we shall release you.” He 
then praised Usis with the three verses which follow the Asvin verses 
(1, 30, 20-22). As he repeated one veise after the other, the fetters (of 
Varuna) were falling off, and the belly of Harixchandra became smaller. 
And, after he had done repeating the last verse, (all) the fetters wei1e 
taken off, and Harischandra restored to health again. 


° See Ait, Br. 2, 3-5. 
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17 
(Sunahsepa is Released. He Invents the Anjah Sava Preparation of the _ 
Soma. Visvdmitra Adopts him as his Son. Stanzas.) 

The priests now said to Sunahgepa, “Thou art now only ours- (thou 
art now a priest like us) ; take part in the performance of the particular 
ceremonies of this day (the abisechaniya ).” He then saw (invented) the 
method of direct preparation of the Soma juice (avijak sava without in- 
termediate fermentation) after it is squeezed, and carried it out under 
the recital of the four verses, yack chid dhi tvam grihe grihe (1,285-8). 
Then, by the verse, uchchhistam chamvor (1, 28,9), he brought it into 
the Dronakalasa.'° Then [468], after having been touched by Haris- 
chandra, he sacrificed the Soma, under the recital of the four first verses 
(of the hymn, yatra grdvd prithubudhna (1, 28, 1-4), which were accom- 
panied by the formula Swihd. Then he brought the implements required 
for making the concluding ceremonies (avalhritha) of this sacrifice to the 
spot, and performed them under the recital of the two verses, tvath no 
agne Varunasya (4, 1, 4-5). Then, after this ceremony was over, Sun- 
ahgepa summoned Haridchandra to the Ahavaniya fire,’’ and recited the 
verse, Sunah chichchhepam niditam (5, 2, 7). 

Sunahsepa then approached the side of Vi¢vamitra (and sat by bim). 
Ajigarta, the son of Suyavasa, then said, “O Risi! return me my son” 
He answered, “No, for the gods have presented (dev4 ardsata) him to 
me.” Since that time, he was Devardta, Visvamitra’s son. From bin , 
come the Kapileyas and Babhravas. Ajigarta further said; @O} eT 
we (tliy mother and I myself) will call thee,” and added, “ Thou : at 
known as the seer from Ajigarta’s family, as a descendant of the Angi- 
rasab. Therefore, O Risi, do not leave your ancestral home; return to 
me.” Sunahsepa answered, “What is not found evenin the hands of 
a Sidra, one has seen in thy hand, the knife (to kill thy son); three 
hundred cows thou hast preferred to me, O Afgiras!” Ajigarta then 
answered, ‘““O my dear son! I repent of the bad deed I have committed ; 
I blot out this stain! one hundred of the cows shall be thine !” 

Sunahgepa answered, “Who once might commit such a sin; 
may commit the same ere time; thou art still not free from 
the brutality of a Sidra, for thou hast committed a crime for 


* The large vessel for keeping the Soma in readiness for sacrificial purposes, after 
it has been squeezed. 

ae tl returned from the place of the Uttara Vedi to the Vedi, where the Istis are 
performed ° 
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Which no reconcilia- [469] lion exists” Yes, irreconcileable (is this 
act), ’ interrupted Vi¢vamitra. 

Visvamitra then said, “Fearful was Suyavasa’s son (to look at) when 
he was standing ready to murder, holding the knife in his hand; do not 
become his son again; but enter my family as my son.” Sunahgepa 
then said, ‘O prince, let us know, tell ( us) how I, as an Angirasah, can 
enter thy family as thy (adepted) son?” ViévAmitra answered, ‘“ Thou 
shalt be the first-born of my sons, and ¢hy children the best. Thou shalt 
now enter on the possession of my divine heritage. I solemnly instal 
thee to it’ Sunahgepa then said, “ When thy sons should agree to thy 
wish that 1 should enter thy family, O thou best of the Bharatas! then 
tell them for the sake of my own happiness to receive me friendly.” 
Visvimitra then addressed his sons as follows: “Hear ye now, Madhu- 
chhandah, Risabha, Renu, Astaka, and all ye brothers, do not think ?2 
yourselves (entitled) to the right of primogeniture, which is (Sunah- 
Sepa’s).” 


18 
(On Vesvumilru’s Descendants How the Reciters of the Sunuhgepu story 
ure to be Rewarded by the King Stunzas On the Pratigara for the 
Richas and Stanzas at (his Occasion.) 7 
This Risi Visvimitra had a hundred sons, fifty of them were older 
than Madhuchhandis, and fifty were younger than he. The older ones 
were not pleased with (the installation of Sunah¥epa to the primogeni- 
ture). Visvamitra then pronounced against [470] them the curse, ‘ You 
shall have the lowest castes for .your descendants.’ Therefore are many 
of the most degraded classes of men, the rabble for the most part, such 
as the Andhras, Pundras, Sabaras, Palindas, and Matibas, descendants of 
Visvimitra. But Madhuchhandas. with the fifty younger sons, said, 
‘What our father approves of, by that we abide; we all accord to theo 
(Sunahgepa) the first rank, and we will come after thee!” Visvamitra, 
deligated fat this answer) then praised these sons with the following 
verses : 
“Ye my sons will have abundance of cattle and children, for you 
have made me rich in children by consenting to my wish.” 


Pee omen ie i cen 


17 J have parsed the word sthana as stha na. If sthana is taken as a 2nd person plural, 
as Max Miiller (following Sayana) does in his translation of the story of Sunahsepa 
(History of Ancient Sanscrit Literature, page 418), the passage is to be translated as 

, follows: “ and all you brothers that you are, think him to he entitled to the primogenitnre,” 

15 
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“Ye sons of GAthi, blessed with children, you all will be successful 
when headed by Devarata; be will (always) lead you on the path of 


truth,” 


“This Devardta, is your master (man); follow him, ye Kusikas ! 
He will exercise the paternal rights over youas his heritage from me, 
39 
and take possession of the sacred knowledge that we have. 


“All the true sons of VisvAmitra, the grandsons of Gathi, who forth- 
with stood with DevardAta, were blessed with wealth for then own welfaro 


and renown.” 


“Devarita is called the Risi who entered on two heritages, the 


royal dignity of Jahnfi’s house, and the divine knowledge of Gathi's 


stem.” !3 


This is the story of Sunahgepa contained in the stanzas which are be- 
yond the number of the hundred Rik verses '* (recited along with them). 
The Hotar [471] when sitting on a gold embroidered carpet, recites them to 
the king, after he has been sprinkled with the sacred water. The Adhvaryu 
who ‘reapeats the responses sits likewise on a gold embroidered carpet. 
For gold is glory. This procures glory for the king (for whom these Gath‘s 
are repeated). Om is the Adhvaryu’s response to a Rich (repeated hy the 
Hotar), and evam tathé (thus in this way it is) that to a GAtha (recited hy 
the I[otar). For Om is divine (therefore applied to riehas, which are: a 
divine revelation), and tathéd human. By means of the divine (om) and 
human (¢athé) reSponses, the Adhvaryu makes the king free from: sin and 
fault. Therefore any king who might be a conqueror (and consequently 
by shedding blood a sinner), although he might not bring a sacrifice, 
should have told the story of Sunahdepa. (If he do so) then not the 
slightest trace of sin (and its consequences) will remainin him. He must 
give a thousand cows to the teller of this story, anda hundred to him who 
makes the responses (required) ; and to each of them the (gold ombroidered) 
carpet on which he was sitting ; to the Hotar, besides, a silver decked 
carriage drawn by mules. Those who wish for children, should also have 


told this story ; then they certainly will be llessed with children. 
etl 


*° Jahnd is the ancestor of Ajigarta, and GAthi the father of Visvamitra, 


14 Siy. says that ninety-seven out of them had been seen by Sunahgpea and three 
by another Risi. The term pararik-sata gdtham dkhydnam means, the “ story which 


Contains besides one hundred Rik verses Gath4s (stanzas) algo,” The number of the 
latter is thirty-one. 
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FOURTH CHAPTER. 
(Lhe Prelinvinay Rites of the Rijastya Sacrefie.) 
19. 


(The Relationship between the Brahma aud Kesattra.) 


After Prajapati had created the sacrifice, the Brahma (divine knowledge) 
and the Kesaltra (sovereignty) were produced. After both two kinds of 
[472] creatures sprang up, such ones as eat the sacrificial food, and sach 
ones as do not eat it. All eaters of the sacrificial food followed the Brahma, 
the non-eaters followed the Ksattra. Therefore, the Brahmans only are 


eaters of the sacrificial food; whilst the Ksattriyas, Vaisyas, and Sfidras 
do not eat it. 


The sacrifice went away from both of them. The Brahma and Kgat- 
tra followed it. The Brahma followed with all its implements, and the 
Ksattra followed (also) with its implements. The implements of the 
Brahma are those required for performing a sacrifice. The implements of 
the Ksattra are a horse, carriage, an armour, and a bow with arrow. 
The Ksattra not 1eaching the sacrifice, returned ; for, frightened by the 
weapons of the Kgattra, the sacrifice ran aside. The Brahma then follo- 
wed the sacrifice, and reached it. Hemming thus the sacrifice in its 
further course, the Brahma stood still ; the sacrifice reached and hemmed 
in its course, stood still also, and recognising in the hand of the Brah- 
ina iis owuimplements, returned to the Brahma. The sacrifice having 
thus remained only in the Brahma, it is therefore only placed among the 
Brabinans (v.¢., they alone are allowed to perform it.) 


Lhe Kgatira then ran after this Brahma, and said tu it, “Allow ime 
to take possossion of this gacrifice (which is placed in thec).” Tho Brahma 
suid, “ Well, let it be so ; lay down thy own weapons, assume by means 
of the implements of the Brahma (the sacrificial implement) which cous- 
titute Lhe Bralima, the form of the Brahina, and return to it!” The 
Kygattra obeyed, laid down ils own weapons, assumed, by means of 
the implements of the Brahma which constitute the Brahma, its form, 
aud returned to it. Therefore even a Ksat [478] triya, when he lays 
down his weapous and assumes the from of the Brahma by means of the 
sacrilicial implomonts, returns to tho sacrifice (he is allowed a share’ 
i. 14.) 
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20 
(On the Place of Wo shiping the Gods asked for by the King al the 
Réjasihya. ) 

Then the king isto be requested to worship the gods. They ask, 
Ifa Brahman, Ksattriya, or Vaigya, who is to be initiated into the sacrifi- 
cial rites, requests the king to grant a place for the worship of the gods, 
whom must the king himself request to do so? He must request the divine 
Ksattra. Thus they say. This divine Ksattra is Aditya [the sun]; for 
he is the ruler of all these beings. On the day on which the king is to 
be consecrated, in the forenoon, he must post himself towards the rising 
sun, and say, “This is among the lights the best light! [Rigveda 10, 1, 
70, 3.] 0 god Savitar, grant mea place for the worship of gods.’ By 
these words he asks fora place of worship. When Aditya, requested in 
this way, goes northwards, saying, “Yes, itmay be so, [ grant it,” then 
nobody willdo any harm to such a king, who is permitted [by Savitar 
to do so]. ‘ 

The fortune of a king who is consecrated in such a way by having secur- 
ed the place of divine worship previously by the recital of the verse (men- 
tioned above) and by addressing that request (to Savitar), will increase from 
day to day ; and sovereign power over his subjects will remain with him. 


2 21. 
[474] (Lhe Istapiria Aparijyane Offerings.) 

Then the burnt offering, called the Istajnirla aparijyiut® is to be 
performed by the king who brings the sacrifice. The king should perform 
this ceremony before he'receives the sacrificial inauguration (diks7), (When 
performing it) he throws four spoonfulls of melted butter in the Ahayvanisa 
fire, saying, ‘‘to the preservation of the Istuparla! May India the mighty 


eens 
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*The verse is evidently a Yajus, (and so it is termed by Sfiyana) bub I do not find 
it in the Yajurveda. 

2 Lit, the recompensation (aparijydnt) of what has been saeriiced (egha) and filled 
(istdpdrta). Igfa means only “what is sacrificed,” and dpurta“ filled up to.” For, all 
sacrifices go up to heaven, and are stored up thero Lo be taken possession of by the si" 
crificer on his arrival in heaven (Soe Rigveda, 10, i, 1 sunyachhaseu—ty ld purbera, join 
thy sacrifices which were stored up). The opinions of the ancicnt Acharyas or Brabmanical 
Doctors. about the proper meaning of this word, were already divided, as Sayana says. 
Some understood by it the duties of the castes and religious Brahmanical orders, as far as 
the digging of wells and making of ponds are conccorned (which wasa kind of religious 
Obligation). Others meant by isfa what refers to Smarta (domestic) offering, and qvirtu 
they interpreted as referring to the solemn sacrifices (srduta.) 
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give us again (recompensate us for what we have sacrificed). May the 
Brahma give us again full compensation for what has been sacrificed.” 


Then, after having recited the Samigta Yajus mantras® which are 
required when binding the sacrificial animal to the pillar, he repeats the 
words, “May Agni J&tavedas, recompensate us! May the Ksattra give 
us full compensation for what we have sacrificed, Svaha.” These two 
Ahutis are the Istapfrta aparijyani for a princely person when bringing 
a sacrifice. Therefore both are to be offered. 


22. 
(Lhe Ajitapunarvanya 4 Offerings ) 
[475] Sujdtu, the son of Ardlha, said that it is optional for the king 
to perform (besides the ceremony mentioned in 21) the two invocation 
offerings, called Ajitapunarvanya. MWe may bring them if he like to do so. 
He who, following the advice of Sujata, brings these two invocation offer- 
ings, shall say, “1 turn towards the Brahma, may it protect me from the 
Ksattra, SvabA to the Brahma!” “This, this is certainly the case;”’ 
thus say the sacrificial priests (when this mantra is spoken by the king). 
The meaning of this formula is, He who turns towards the sacrifice, turns 
towards the Brahma; for the sacrifice is the Brahma; he, who undergoes 
the inauguration ceremony, is born again from the sacrifice. He who has 
turned towards the Brahma, the Ksattra does not forsake. He says, 
“May the Brahma protect me from the Ksattra,” that is, the Brahma 
should protect Lin from the Ksattra (which is persecuting him) By 
the words, Swahé to the Brahma! he pleases the Brahma; and, if pleased, 
i, protects him from the Ksattra. Then, after the recital of the Samigta 
Yajus mantrag, required for binding the sacrificial animal to the pillar, 
he repeats, ‘1 turn towards the Ksattra, may it protect me from the 
raha, Svaiha to the Nsattra.” “This, this is certainly the case ;” thus 
they say. He who turns towards the royal power (to assume it again) 
turns towards the NWeattia. Tor the Ksatira is the royal power. When 
he las res ached tho Neattra, he Brahma does not leave him. If he 


pe wiviom — ‘ch calipeanonen eekedon > a nado! et Neen nn a ee aaeineaincamensitieiiiimad auieiaaaiel 


3 'The Adhy ary U takes Darbha eras ‘and. melted butter (in : 2 sncony in his hands, and 
yuerifees for them, Thisis called Sumisha. The Yajus ov sacrificial formula required 
al Lhe time ig devi yatuvide. Sudhé must be repeated twice (Oral information.) 

“Tn some MSS, and in Sayanu’s commentary, this name is written: ajrtapunarvari yu, 
It means “the recovering of what is not to be lost,” This refers to the Ksattra which 
the Ki raltriya first losl by his turning towards the Brahma, but regained by his subse- 
quently embracing the Ksattra again, which ho cannot throw off if he otherwise wish 
to rotain his suvereignty. 
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[476] repeats the words, “ May the Ksattra protect me from the Brah- 
ma,” that is, the Ksattra should protect him from the Brahma, © Svdhd 
to the Ksattra!” he pleases this Ksattra. Pleased in this way, the 
Ksattra protects him from the Brahma. Both these offerings (ajita- 
punarvanyam) are also calculated to preserve the sacrificing king 
from the loss of the Istapirta. Thence these two are (also) to be 


sacrificed. 
23. 


(The King is, Before Sacrificing, Made a Brahman, but he must 
Lose his Royal Qualifications.) 


As regards the deity, the royal prince (Ksattriya) belongs to Indra; 
regarding the metre he belongs to the Trisinbh; regarding; the Stoma, 
he belongs to that one which is fifteen-fold. As to his sovereignty, he is 
Soma (king of the gods); as to his relationship , he belongs to the royal 
order. And, if inaugurated into the sacrificial rites, he enters even the 
Brahmanship at the time when he covers himself with the black goatskin, 
and enters on the observances enjoined to an inaugurated one, and Brah- 
mans surround him. 


When he is initiated in such a manner, then Indra takes away from 
him sharpness of senses, Tristubh strength, the fifteen-fold Stoma the life, 
Soma takes away the royal power, the Pitaras (manes) glory and fame. 
(For they say) “he has estranged himself from us ; for he is’the Brahma : 
he has turned to the Brahma.” The royal prince then, 
brought an invocation offering before the Inauguration, sl 
the Ahavantya fire, and say, “I do not leave Indra as my deity, nor tho 
Tristubh as (my) metic, nor the fifteen-fold Stoma, nor the Kings Soma, 
nor the kinship of the Pitaras. May therefore Indra not tal 
the skill, nor the Tristubh the strength, nor the fifteen-fyl 
life, nor Soma the royal power, nor the Pitaras glory and 
[477] renown. I approach here Agni as (my) deity with slice ges f 
senses, strength, life (vigour), renown and kinship. T go to the Ga ane 
metre, to the three-fold Stoma, to Soma the king, to the Brahma i be. 
come a Bréhmana.” When he, standing before the Ahayantya fee brings 


this invocation offering, then, although he be Ksattriya (by birth 
Brahman), Indra does not tako from him sharpne 
Tristubh strength, &, 
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| 24, 
(Ilow the Ring becomes a Kesattriya again after the Sacrifice is over.) 

The royal prince belongs, as regards the deity, to Agni; his metre 
is the Gayatri, his Stoma the Trivrit (nine-fold), his kinsman the Brah- 
mana. But when performing the concluding ceremony of the sacrifice, 
the royal prince (who was during the sacrifice a Brahmana) assumes (by 
means of another offering) his royal dignity (which was lost) again. Then 
Agni takes away from him the (Brahmanical) lustre, Gayatri the strength, 
thé Triviit Stoma the life, the Briahmanas the Brahma, and glory and 
renown ; for they say, this man has forsaken us by assuming the Ksat- 
tra again, to which he has returned, 


Then, after having performed the Samista offerings which are re- 
quired for the ceremony of binding the sacrificial animal to the pillar 
he presents himself to the Ahavaniya fire (again), saying, “I do not leave, 
Agni as (my) deity, nor the Gayatri as my metre, nor the Trivrit Stoma, 
nor the kindred of the Brahma. May Agni not take from me the lustre, 
nor the Gayatri the strength, nor the Trivrit Stoma the life, nor the 
Brahmanas glory and renown. With lustre, strength, life, the Brahma, 
glory, and renown, I turn to Indra as my deity, to the Tristubh 
[478] metre, to the fifteen-fold Stoma, to Soma the king, I enter the 
Ksattra, [become a Ksattriya! O ye Pitaras of divine lustre! O ye Pitaras 
of divine lustre! J sacrifice in my own natural character (asa Kesattriya, 
not as a Brihmdéna); what has been sacrificed by me, is my own, what has 
heon completed as to wells, tanks, &c., is my own, what austerities have 
been undergone are my own, what burnt offerings have been brought are 
my own, That this is mine, this Agni will see, this Vayu will hear, that 
Aditya will reveal it. Iam only whatI am (i. e, a Ksattriya, no Brah- 
mana). When he speaks thus and gives an invocation offering to the 
Ahavaniya fire, Agni does not take away from him the lustre, nor the 
Gayatri strength, nor the Triviit Stoma the life, nor the Brahmanas the 
Brahma, glory and renown, though he concludes the sacred rites as a 
IXsattriya. 

25. 
(The Pravaras of a Kgattriya’s House-priest are Invoked 
at the Time of his Sacrifice ) 


Thence (if the sacrificer be a Ksattriya) they (the Brahma speakers) 
isk as to how the inauguration (diksd), which is, in the case of a Brah- 
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man being initiated, announced by the formula, “ the Brdhmana Is Initiat- 
ed,” ® should be promulgated in the case of the sacrificer being a Ksat- 
triya? The answer is, The formula, “the Brihmana is initiated,” is to be 
kept when a Ksattriya is being initiated; the ancestral fire of the Ksat- 
triya’s house-priest is to be mentioned.? This, this is certainly so. 

[479] Having laid aside bis own implements (weapons), and taking 
up those of the Brahma, and having thus become Brahma, by means of 
the Brahma form, he returned to the sacrifice. Therefore they should 
proclaim himas a Dtksita, with the name of his house-priest’s ancestral 
fires, and invoke them also in the Pravara® prayer. 


eae pcp 


nee nara ere tare AE Re gneee nye 


* This is, according to Say, thrice low and thrice aloud to be repeated, By repeating 
the formula low, the inauguration is made known to the gods alone, but by repeating it 
aloud, itis announced to gods and men alike, 

‘For the Kgattriya cannot claim descent from the Risis, as the Brahmans alone 
can do. 

“By pravara, which literally means “ choice, particular address,” (see 6, 14), we have 
to understand the invocation of the sacrificial fires lighted by the principal Risi 
aneestors of the sacrificer. This invocation may comprise only one, or two, or three, or 
five ancestral fires, the name of which is drseya ; the pravara becomes accordingly 
ekdrgeya, duyirseya, trydrseya, and pafichdrseya, i.c,, having one or two, &e, Risis. 
This invocation takes place at the very commencement of the sacrifice, after the 
fire has been kindled under the recital of the Simidhen? verses, and at the time 
of the Subrahmanyd’ proclamation (see 6, 3), after the sacrificer has become, in conse- 
quence of the initiatory rites, such as Diksa, Prayargya, &c, a Diksita. Asval. gives 
in his Srdtita Sutras (1, 3), the following rules regarding this rite: asraraeareaenzata 


Tat BR KR saa ides uate uxt alet wade ae, 
ie.,, the Hotar particularly mentions the fires of the Risi ancestors of the sacrificer, as 
many as he may have (one, or two, or three, or five), He mentions one after the other, but 
the first (in the general enumeration) is to be made the last (at the time of sacrificing). 
i the sacrificers happen to be Kesattriyas or Vaisyas, he mentions the fires of the 
Risi ancestors of theie Purohitas (house-priests), or the princely Risis (r@jarsis, who 
might have been their ancestors) If there should be any doubt, the word mitnava, ie, 
descended from or made by Manu, may be used in the ease of al] kings 

This explanation of the terms pravara and dyseya have been already siven by 
Max Miiller (History of Ancient Sanscrit Literature, page 386) according to the authority 
of ASvalayana and Baudhdyana. It has been doubted, of late, by Dr, Hall (in his 
paper on three Sanscrit Inscriptions in the Journal of the Asiatic Society of Bengal 
of 1862, page 115), but without any sufficient reason. He Says “ pravaras” appear to be 
names of the families of certain persons from whom the founders of Gotras were descended, 
and of the families of the founders theniselves, ” But if this were the case, it would 
be surprising, that the founders of certain Gotras Should claim to descend not only from 
one bub from several Rigi ancestors. All the Gotras have eight great anecstorg only 
wiz., Visvamitra, Jamadagni, Bharadvaja, Gautama, Atri, Vasistha, Kasyapa, and Agastya 
These occupy with the Brahmans about the same position as tha twelve sons of Faoals with 


[480]—(The Ksatiriya is Not Allowed to Hat Sacrificial Food. 
The Brahma Priest Hats his Portion for Him.) 

As regards the portion of sacrificial food which is to be eaten by the 
sacrificer, they ask, whether the Ksattriya should eat, or whether he 
should not eat it? They say, if he eat, then he commits a great sin, 
as having eaten sacrificial food, although he is an ahutdéd (one not per- 
mitted to eat). If he do not eat, then he cuts himself off from the 
sacrifice (with which he was connected). For the portions to be eaten 
by the sacrificer, is the sacrifice. This is to be made over to the Brahma 
priest. For the Brahma priest of the Ksattriya is in the place of 
(his) Purohita. The Purohita is the one-half of the Ksattriya; only 
[4814] through the intervention of another (the Brahma priest) the portion 
appears to be eaten by him, though he does not eat it with his own mouth. 
For the sacrifice is there where the Brahma (priest) is. The entire sacri- 
fice is placed in the Brahma, and the sacrificer is in the sacrifice. They 
throw the sacrifice (in the shape of the portion which is to be eaten 
by the sacrificer) into the sacrifice (which has the form of the 
Brahma), just as they throw water into water, fire into fire, without 
making it overflow, nor causing any injury to the sacrificer. There- 
fore, is this portion to be eaten by the sacrificer (if he be a Ksattriya) to 
be given up to the Brahma. 


the Jews. Only he whose descent from one of these great Risis was beyond doubt, 
could become the founder of a Gotra. In this genealogy there is no proper place for 
the pravaras according to Dr. Hall’s opinion; for a family calls itself generally only 
by the name of its founder, From a genealogical point of view, therefore, only the names 
of the patriarch (one of the great Risis) and those of the founders of the Gotras were 
important, The institution of the Pravaras is purely religious, and sacrificial. The 
pravaras or arseyas, which are used as synonymous terms, are those sacrificial fires which 
several Gotras had in common; it was left to their own choice, to which they wished 
to repair. This had a practical meaning, as long as fire-worship was the prevailing 
religion of the Aryas, which was the case before the commencement of the properly 
so-called Vedic period. In the course of time it became a mere form, the original mean- 
ing of which was very early lost. That the drseyas refer to the sacrificial fire, may 
be clearly seen from the context, in which they occur. Their names are mentioned 
in the vocative, as soon as the fire is kindled. After they have been invoked, the Hotar 
begins a& once the invocation of Agni, the fire, by various names, such as deveddho, manvid- 
dho, &c.,, kindled by gods, kindled by Manu, &c. (Asv. Sz. S. 1, 3). That this rite of invoking 
the drseyas must be very ancient, proves the occurrence of a similar, or even the same, 
rite With the Parsis, They invoke up to this day, in their confession of faith, those 
ancestors and beings who were of the same varena, i.e, choice, religion, as they are. 
The term for “I will profess (a religion) ” is fravardné, which is exactly of the same 
origin as pravara (See Yaina 12 in my Essays, page 164). 
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Some sacrificial priests, however, sacrifice this portion to the fire, 
saying, “I place thee in Praj&pati’s world, which is called vebhan (shining 
everywere), to be joined to the sacrificer, Svahé ' ” But thus the sacrificial 
priest ought not to proceed. For the portion to be eaten by the sacrificer 
‘s the sacrificer himself. What priest, therefore, asserts this, burns the 
sacrificer in the fire. (If anyone should observe a priest doing so) 
he ought to tell him, ‘‘ Thou hast singed the sacrificer in the fire. Agni 
will burn his breaths, and he will consequently die.’ Thus it always 
happens. Therefore he should not ‘hink of doing so. 


FIFTH CHAPTER. 


On the Sacrificial Drink which the King has to Taste instead of Soma, 
According to the Insiruction given by Rama Mdrgaveya to the King 
Visvaniara.) 

27. 

(Story of the Syaparnas. Rdma Defends their Rights.) 


Vigoantara, the son of Susédman, deprived the Sydparnas of their 
right of serving as his sacrificial [482] priests, and interdicted any one of 
‘this family to take part in his sacrifice. Having learnt (that) they went to 
the place of his sacrifice and seated themselves within the precincts of 
the Vedi.’ Qn observing them, Visvantara said (to his attendants), 
“There sit those SyAparnas, the scoundrels, who endeavour to sully f 
another’s fame. Turn them out; let them not sit in the Vedi.” The 
attendants obeyed and turned the SyAparnas out. They then cried aloud 
: “When Janamejaya, the son of Pariskit, was performing a sacrifice 

without the Kasyapas (who were his hereditary priests), then the 
Asitamrigas from among the Kasyapas turned the Bhitavéras (who were 
officiating instead of the Kagyapas) out, not allowing them to administer 
the Soma rites. They succeeded because they had brave men with them. 
“Well, what hero is now among us, * who might by force take away this 
Soma beverage (that we might administer it ourselves) ?” “This your 
man am J,” said Réma Mdrgaveya.* This Rama belonged to the SyApar- 
"nas, and had completed the sacred study. When the SyAparnas rose 


een, TT AO ie 


Pde A pa mata een 


" This place is to be occupied by the priests and the sacrificer only, 
* Tn the text is asm4ka, instead of asmékam. 


oa * Son of a woman Mrigavu or Mriganiyu (both forms are used). Sdy, He is quite 
. difleyent from Rima, the hero of the Rémyana, « 
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to leave, then he said to the king, “ Will (thy servants), O king, turn out 


2S) 
of the Vedi even a man (like me) who knows the sacred science ?” (The 


king answered), “O thou member of the vile Brahman brood,* whoever 
thou art, how hast thou any knowledge (of such matters)? ” 
28. - 
[483] (Why Indra was Hxeluded from his Share in the Soma. The 
Ksattriya Race Became also Hacluded.) 

-(Rama said) “I know it from the fact, that Indra’had been excluded 
by the gods (from having any share in the sacrifices). For he had 
scorned’ Visvarfipa, the son of Tvastar, cast down Viitra:(and killed 
him), thrown pious men (yatis) before the jackals (or wolves) and 
killed the Arurmaghas, * and 1ebuked [484] (his teacher) Brihaspati. 


‘ Say. explains brahmabandhu by brahmana adhama,i.e., lowest Brahman. No doubt, 
there is something contemptible in this expression. 

‘In the original, abhyamanusta, This cannot mean (according to etymology), “ he 
killed ” as Say. supposes, misguided by the story told in the Taittir. Samh. 2, 4, where 
Indra is said to have cut the three heads of Visvarfipa, which were somapdnam (drinking 
of Soma), surApdnam (drinking of spirituous liquor), and annddanam (eating of food). The 
reason alleged for Indra’s killing him is that he, asa relation of the Asuras, informed 
them about the secret portions of the sacrificial food, Soma, &c., whilst he told the 
Devas, whose associate he was, only the real and visible ones, Indra holding that he 
who knows the secret portions of Soma, &c., will come to know the real ones also, became 
afraid lest the Asuras might, strengthened by Soma, overthrow his rule, and killed the 
perpetralor of such a treason by cutting off his three heads, each of which was‘transform- 
ed into a particular kind of bird. Visvaripa being a Brahman, Indra thus became guilty 
of the horrible crime of Brahman-murder (brahmahatyd), All beings called him “ murderer 
ofa Brahman,” so that he could not find rest anywhere. He requested the Earth to take 
off the third part of his guilt, who under eertain conditions complied with his request, 
To be relieved from the two remaining thirds of his burden, he applied to the trees, 
and the women, who readily took under certain conditions a part of his guilt upon them- 
selves. Tvastar, the father of Vairiipa, excluded Indra from any share in the Soma 
sacrifice ; but he took his share with force. The remaining portion of Indra’s share was 
thrown into the sacrificial fire by Tvastar, with the words, ‘ Grow (vardhasva) into an 
enemy of Indra.’ This became the terrible foe of Indra, known in the legends by the 
name of Vritra. Indra succeeded afterwards in killing him. See the same legend in the 
Kaéusitaki Upanisad. 3, 1. 

* In the Kaus. Up. 3, 1, we find the fos Arunmukha Sé&y, thinks them to be Asuras 
in the disguise of Brahmans. With this explanation agrees fankarach4rya on the 
whole in his Commentary on the K4us. Up. (page 75,ed, Cowell). He divides the word 
into rurmukha, and the negative a. The first is tomean “the study of the Vedas,” and 
the second ‘‘mouth.” Therefore the whole means, according to him, in “ whose mouth is 
not the study of the Vedas,” This explanation is quite artificial and unsatisfactory. 
The Arurmaghas (this is propably the right form) were, no doubt,a kind of degraded 
Aryas, very likely a tribe of the ancient Iranians, in whose language (the Zend) the 
words aurvo and magha are frequently to be met with. 


On account of these faults, Indra was forthwith excluded from partici- 
pation in the Soma beverage. And after Indra had been excluded in 
this way from the Soma, all the Ksattriyas (at whose head he is) were 
likewise excluded from it. But he was allowed a share in it afterwards, 
having stolen the Soma from Tvastar. But the Ksattriya race remains 
excluded from the Soma beverage to this day. There is one here who 
knows the way in which the Ksattriya, who is properly excluded from 
the Soma beverage, may relish in this juice. Why do thy men expel 
such aman from the Vedi?” The king asked then, “Dost thou, O 
Brahmana, know this way?” Rama answered, “Yes, I know it.” The 
king then replied, “Let me know it, O Brahmana.” Rama answered, 
“T will let thee know here, O king.” 
29, 


(Which Portions of Sacrificial Drink the King has to Avoid.) 


The priests may take any one of the three portions (which are to 
be left), either Soma, or curds, or water. When they take the Soma, 
which is the portion allotted to Brahmanas, then thou wilt favour the 
Brahmagas by it.’ Thy progeny will be distinguished by the charac- 
teristics of the Bréhmana; for they will be ready to take gifts, thirsty 
after drinking (Soma), and hungry of eating food, and ready to roam 
about everywhere according to their pleasure. [485] When there is 
any fault on the Kgattriya (who, when sacrificing, eats the Brahmana 
portion), then his progeny has the characteristics of a Brahmana; but 
in the second or third generation he is then capable of entering com- 
pletely the Brahmanaship, and he will have the desire of living with the 
Brahmanic fraternity. 

When they take the curds, which is the share of the Vaisyas, then 
thou wilt favour the Vaisyas by it (and consequently be brought near 
them). Thy offspring will be born with the characteristics of the Vais- 
yas, paying taxes to another king, to be enjoyed by another; they will 
be oppressed according to the pleasure of the king. When there is any 
fault on the Ksattriya (who, when sacrificing, eats the Vaisya portion), 
then his progeny is born with the characteristics of a Vaisya ; and in the 
second or third degree, they are capable of entering the caste of the 
Vaisyas, and are desirous of living in the condition of a Vaisya (i.e., 
they will have the nature of a Vaidya). 


* That is to say, thou wilt, when regenerated in thy son and grandson, be accepted by 
the Brahmanas as a member of their caste, 
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When thou takest the water, which ig the share of the Stdras, then 
thou wilt please the Sddras by it. Thy progeny will have the sbaratier 
istics of the Sfaidras, they are to serve another the three higher castes, 
to be expelled and beaten according to the pleasure (of their masters.) 
When there is any fault on the Ksattriya (who, when sacrificing, eats 
the Sadra portion), then his offspring will be born with the character- 
istics of the Sadras; and in the second or third degree, be is capable 
of entering the condition of the Sadras, and will be desirous of passing 
his life in that condition. 

30. 


(Which Portion the King should Choose at the Sacrifice. The Origin and 
Meaning of Nyagrodha.) 


These are the three portions (bhkaksas,) O King, of which the 
Ksattriya, when performing a sacrifice, [486] must choose none. But 
the following is his own portion, which he is to enjoy. He must squeeze 
the airy descending roots of the Nyagrodha tree, together with the fruits 
of the Udumbara, Avattha, and Plaksa tree®, and drink the juice of 
them. This is his own portion. 

(For the origin of the Nyagrodha tree is as follows) : When the gods, 
after the (successful) performance of their sacrifice, went up to heaven, 
they tilted over (uy-ubjan) the Soma cups, whence the Nyagrodha trees 
grew up. And by the name of Nyubja, 2.¢., tilted over, they are now 
called in Kuruksetra, where they grew first; from them all the others 
originated. They grew descending the roots (nyaficho rohantt). There- 
fore what grows downwards, is a downward grcwth (nyagroha); and 
for this name, signifying “ downward growth,” they called the tree * Nya- 
yrodhia.”’ * It is called by the name Nyagrodha, whose meaning is 
hidden (to men), and not by the more intelligible name Nyagroha, for 
the gods like to conceal the very names of objects from men, and call them 
by names unintelligible to them. 

31, 
‘On the Meaning of the King’s Drinking the J wice of the Nyagrodha Tree 
instead of Soma.) 

That portion of the juice in these Soma cups which went downwards 
became the descending roots, and of the other which went up, the fruits 
That Keattriya, therefore, who enjoys the juice of 


were produced. D ke 
care eorsar iment atmpyromne bcmasest tases ca I A ea aace : 
h 6 rout rub, Lo grow, the older form of which is vudh 3 compare 


«fhe word is traced to th 
* D9 
avoradha, * the descending roots. 
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the descending roots of the Nyagrodha tree, and that of its fruits, Is not 
debarred from his own share (bhaksa). Further, he thus obtains 
the Soma beverage by means of a substitute, though he does not enjoy 
[487] the real Soma, but only in the form of a ees for the 
Nyagrodha is just this substitute of the Soma. The Ksattriya (when 
drinking the juice of the Nyagrodha) enters the form of the Brahma by the 
medium of another (not direct), viz., through the relationship of his 
purohita (with the Brahmans), his own Diksa (at which the King himself 
was made a Brdhmana for a little while), and the Pravara of his Purohita, 
The Ksattra (ruling power) occupies (among men the same place as) the 
Nyagrodha among the trees; for the Ksattra are the royal princes, whose 
power alone is spread here (on this earth), as being alone invested with 
sovereign power. The Nyagrodha is,’ ag it were, firmly established in 
the earth (and thus a sign of the curation of the royal power); and by 
means of its descending roots expanded (in all directions, and therefore 
a sign of the great. extent of the power of the Ksattriyas over the whole 
earth) When the Kesattriya who performs a sacrifice enjoys (the Juice 
Squeezed out of the) descending roots of the Nyagrodha tree, and its 
fruits, then he places in himself royal ‘power (exercised by the N yagrodha) 
over the trees, and into the Ksattra his own Self. He then ig in the 
Kgattra, and the royal power represented by the Nyagrodha over the 
trees, is then placed in him.. Just as the Nyagrodha tree has, by 
means Of its descending roots, a firm footing on the earth (for it is 
multiplied in this way), the royal power of a Ksattriya who enjoys, 
when sacrificing, this portion (as food) has a firm footing, and his rule 
cannot be overthrown. 
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[488] (The Symbolical M eaning of the Fruits o f the Udumbara, Asvattha, 
and Plaksa Trees. What I mplements are Required for this quast-Soma 
east of the King.) 


As to the fruits of the Udumbara tree, which originated from the 
vigour which is in food, and in which there is all the vigour of the trees, 
furnishing nourishments, the Ksatriya (when drinking the juice prepared 
from its fruits) places in the Ksattra food, and what yields nourishment 
from the trees, : 


- i 
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* The tree (a kind of the Ficis indica) igs very strong. 
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As to the fruits of the Agvattha tree, which sprang out of lustre, and 
which has the sovereignty over the trees, the Ksattriya (when drinking 
the juice prepared from its fruits) places in the Ksattra lustre and the 
sovereignty over the trees. 

As to the fruits of the Plaksa tree, which sprang out of glory, and in 
which there is the independence and brilliancy of the’ trees represented, 
the Ksattriya places in this way the independence and brilliancy which 
is in the trees in the Kshattra. 

When all these things (the roots of the Nyagrodha tree, &.) are in 
readiness for him, then the priests buy the Soma, and perform for the king 
the several ceremonies preceding the eve of the festival, just in the sam, 
way as the real Soma is treated. Then the day before the celebration 
(of the feast) the Adhvaryu should have all these things ready which are 
required for the preparation of the Soma juice, such as the (goat) skin 
(placed below), the two boards required for squeezing, the Dronakalaéa, 
the cloth (for purifying), the stones, the Pitabhrit, the Adhavantya, the 
Sthalt, the Udanehnam and the Chamasa.!° Then [489] they should make 


ae reer et 
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° Here are ‘the principal implements required for squeezing, preparing, keeping, 
sacrificing and drinking the Soma juice mentioned. A detailed knowledge of them 
constitutes one of the principal qualifications of an Adhvaryu. Their description is 
therefore to be found principally in the Sttras of the Yajurveda (see the 9th and 10th 
Adhydya of the Kitiya sitras, the 8th and 9th Pragna of the Hiran yakesi Satras,-Sayana’s 
Commentary on the 4th Prapithaka of the 1st Kanda of the Taittiriya Samhita, founded 
on tho Apastamba Srauta Sutras). 

In order to make the use of these vessels intelligible to the reader, I subjoin here 
a short description of the preparation of the Soma juice, partially from what I myself have 
witnessed, partially from the ritual books and oral information. 

The plant which is at present used by the sacrificial priests of the Dekkhan at the 
Soma feast, is not the Soma of the Vedas, but appears to belong to the same order. It 
grows on hills in the neighbourhood of Poona, to the height of about 4 to 5 feet, and forms 
a kind of bush, consisting of a certain number of shoots, all coming from the same root; 
their stem is solid like wood; the bark greyish; they are without leaves, the sap 
appears whitish, has a very stringent taste, is bitter, but not sour; it is a very nasty 
(ink, and has some intoxicating effect. I tasted it several times, but it was impossible 
for me to drink more than some tea-spoonfulls. 

The juice is obtaind in the following way: The Adhvaryu oT spreads a skin 
(charma), and puts on 1t the Soma shoots which are called amnsu or vall’d. He now takes 
two boards, adhisavana; the firstis placed above the Soma. He beats the board with 
one of the so-called grdvanas, i.e., Soma squeezing stones, takes the shoots (as many as 
he requires for the particular Savana) from below the boards, ties them bogeehee, and 
places the other board abovethem. He then pours water from the Vasativart pot (see 
page 114-115) on this board ; this water is called nigrdbhya. He now takes certain nom- 
ber of shoots (there are, for instance, for the libation from the Upa4msu Graha, which is 
the first of all, six required) out of the whole bunch which lies between the two boards, 
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two parts of what is squeezed for the king (the roots of the Nyagrocha, 
&e); one is to[490] be made ready for the morning libation, the other ~ 
to be left for the midday libation. 


33. 
(The Drinking from the Traita Cups.) 


‘When the priests lift the Traita cups for "’ sacrificing, then they 


shall lift up the cup of the sacrificer [4941] also, having thrown upon it 


“holds over them the Soma squeezing stone, and shakes them thrice in the Chamasa (cup) 
of the Hotar, towards the right side. This is the Nigrdbhau. He wets them with the 
waters of the Vasativari pot. Now he puts them ona large stone, places upon them some 
grass, and beats the shoots in order to extract the juice. The technical term for this 
beating is, abhisunoti, Each abhisava, or complete extracting of the Soma juice consists 
of three turns (parydyas); in the first, the Adhvaryu beats the shoots eight times, and 
makes the Nigrdbha in the manner described above; in the second turn, he beats them 
eleven times, andin the third twelve times, making at the end of each the Nigrdbha. 
The juice which the Adhvaryu catcLes at the end of each turn with his band,is thrown 
into a vessel (at the first abhisava in the Upimsu Graha), 


After this first or preliminary abhisave, follows the mahdbhisava or the great 
squeezing ceremony, performed exactly in the same way as the first, with the only 
difference, that the Adhvaryu takes from between the two boards as many Soma shoots 
as are required for the rest of the Savanam (libation). If the juice is extracted, it ig 
poured in the Adhavaniya, akindof trough, Thence it is poured in acloth, in order to 
strain it, This cloth is called Pavitra or DaSdpavitra, Below the cloth is another 


trough, called Putabhrit (i.e., the bearer of what is strained, purified), The Udgdtar musi 
hold the cloth when the juice is strained. 


Single shoots of the Soma, and drops of its juice, are put in several sthdlis or small 
vessels generally used for keeping butter. The libations are poured from two kinds of 
vessels, from the Grahas (see page 118), and the Chamasas ‘cups). Each offering from a 
Graha consists of a certain number of Dhdérds or portions (of a liquid substance). So, for 
instance, the offering from the Agrayana Graha, at the evening libation, consists of the 
following four Dhérds: that one which is in the Agrayana sthali (not the Graha) taken by 
the Adhvaryu; the two portions which remained in the Aditya Graha (the libation from 
which precedes that from the Agrayana), and in the Ajya sthali (the pot with melted 
butter}; these two are taken by the Pratipasthatar; the fourth Dhara is taken from 
the Adhavaniya trough by the Unnetar. Hachof the four Dhards is first strained by a 
cloth held over the Patabhrit vessel. The Unnetar takes his Dh4ra with a vessel, called 
Udafichana, or with a Chamasa. These four Dhards are then filled from the Pat&abhrit 
in the Agrayana Graha, and sacrificed in the usual way. Certain offerings are filled in the 
Grahas from another very large trough, the so-called Dronakalaga (one such vessel is inmy 
possession). At certain occasions, there is not only the mouth of the Graha to be filled up 
to the brim, but the small cup, put in it (which alone was originally the Graha: but, after 
tne latter term had become identical with Patra, the vessel itself, the small cup, was 
ealled atigraha), is also filled; this is called atigrdhya, 


1tThey are called here trdita chamasa. There are,on the whole, 
therefore traita cannot be referred to tri, ie, three. 


Fe 


ten such cups: 
In all likelihood, the word is 


two young sprouts uf Dharba grass; both are then (one after the 
other) to be thrown on the wooden sticks surrounding the fire, by 
the formula Vauzaf! After having thrown the first, the priest 
repeats the verse, didhiimivno akdrisum (4, 39, 6), concluding with 
Sethdé and Vausat. After having thrown the second Dharba stalk, 
he repeats the verse. ¢@ dadhikrih savasé (4, 38, 10.) When the 
priests then take the Soma eups to drink themselves, the sacrificer 
should take his cup also, When they lift them up (to drink), 
the sacrificer should do the same. When the Hotar then calls the 
Il& (just before drinking) to the placc, and drinks from his cup, then 
the sacrificer should drink his eup whilst repeating the following verse, 
“What has remained of the juicy Soma beverage whilst Indra drank 
with his hosts, this his remainder I enjoy with my happy mind, I drink 
the king Soma.” This beverage prepared from the trees (above men- 
tioned) promising fortune to him, becomes drunk with a happy mind. 
The royal power of a Ksattriya who, when sacrificing, drinks only this 
portion described, becomes strong, and is not to be shaken. 

[492] By the words, “ Bea blessing to our heart thou who art drunk! 
prolong our life, O Soma, that we may live long!” he then cleans his 
mouth ; for, 1f the juice (remaining on his lips) is not wiped off, then 
Soma, thinking, “an unworthy drinks me,” is able to destroy the life of 
aman. But if the juice is wiped off in this way, then he prolongs the 
life. With the following two verses, which are appropriate for the sacri- 
fice, @pydyusva sametu (1,91, 16) and sam te paydmst samayantu (1, 91, 
18‘, he blesses the Chamasa (2. e., what he has drunk from it) to bear 
fruit. What is appropriate in the sacrifice, that is successful. 
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connected with Trita, who was the first physician, and the Soma being the best of all 
medicines, supposed to have invented such cups. Sayana does not explain the term in hig 
Commentary on the Aitareya Brahmanam~: but his attempt at an explanation in that 
on the Taittiriya Samhita (ii. page 253, ed. Cowell) shows that he had evidently no clear 
idea of what the original meaning was; for after having tried more than one explanation 
from the numeral tri, he exclaims, “ but itis now enough ; one should see that traita 
means ‘good, excellent,’ (prasasta).”” But we need not despair of making out its mean- 
ing. If we compare the term, trditu chamasa with that of nardSaisa chamasa, (in 
7, 34), we cau pretty clearly sec what it must mean. As I have stated above (in note 
24, on page 124-125), the Chamasa are Nardsaimsa, that is to say, they belong to the deity 
Narfsamsa, after one has drunk out of them, sprinkled water over them, &c, Now, from 
a Chamasa, they generally drink twice. What is filled in for the first time is Trddta, 
ie, belongs to Trita ; afterwards, it is cleancdand filled again, This then is the Nara- 
Samsa draught. [In Corrigenda the translator says “my opinion on the Traita cups rests 
on a doubtful readiug.” Again, in the Corrections to Vol, £,, he writes :— Tho rare word 


traita appears to have been yery early misunderstood,” —LEditor. ] 
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(The Drinkeng from the Nardsamsa cups. The List of Teachers of the Sub- 
stitute for the Soma Juice, and the Rites Connected with it.) 


When the priests put the Traita cups down, then the king should put 
down the sacrificer’s cup also; when they incline their cups (after having 
put them down), then the king should do the same with his cup. Then 
he should take up the [Narasathsa] cup, and by the recital of the verse, 
“O thou divine Soma, who knowest my mind, who art drunk by Naré- 
garnsa, and enjoyed by the Uma-Pitaras °“ I enjoy thee!” In this way the 
king enjoys the NarAgathsa portion at the morning libation. At the midday 
libation, he repeats the same mantra, but says, “enjoyed by the Urva- 
(Pitaras),”? and at the evening libation, he says, “ enjoyed by the Kdvya 
[493] (Pitaras).” For the Pitaras (present) at the morning libation, are 
the Umas, those (present) at the midday libation, are the Urvas, and those 
at the evening libation, are the Kavyas. In this way, he makes the 
immoital Pitaras enjoy the libations. 

Priyavrata, the Soma drinker, said, “ Whoever enjoys the Soma 
beverage, he certainly will be immortal.” The ancestors ofa king who 
enjoys, when sacrificing, this Nardsarasa portion, therefore, become 
immortal ( ¢., they never will perish), when they enjoy (in such a way) 
the Soma libation, and his royal power will be strong and is not to be 
shaken. The ceremony of wiping off from the mouth what of the juice 
remained, and thesprinking of the cup with water (4pydyanam) is the same 
as above (when the Traita Chamasa are emptied). All the three libations 
of the juice prepared for the king, should be performed in the same way 
as the real Soma libation. 


This way of enjoying the Soma juice (by means of a substitute), was told 
by Rama Margaveya to Visvantara, the son of Susadman. The king 
then, after having been told it, said, “We give thee a thousand cows, 
O Braéhmana. My sacrifice is to be attended by the SyAparnas.” 


This portion (bhaksa) was told by Tura, the son of Kavasa, to Jana- 
mejaya, the son of Pariksit; then by Parvala and Narada to Somaka, the 
son of Sahadeva ; thence (this traditional knowledge) passed to Sahadeva 


ae 
—— Soon! 


A division of the Pitaras, ormancs, lt is the proper name of a certain class of the 
Pitaras. The original mcaning of the wordis uncertain. The root is, no doubt, av, but 
it has so many meanings that itis difficull to state satisfactorily the meaning. Another 
division of the Pitaras,seeon page 226, 
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Sarjaya; thence to Babhru Dairdvridha ; thence to Bhima Vaidarbha, and 
Nagnajit Gandhira 
This portion, further, was told by Agni to Samagruta Avindama; thenee 


i passed to Kraturid Janaki. This portion was further told hy Vasistha 
to Sudds, the son of Pajavana. 


[494] All these became great, in consequence of their having drunk 
the Soma in this way (by means of a substitute), and were great kings. 
Just as the sun (placed on the sky) sends forth warmth, thus the king 
who, when sacrificing drinks the Soma in this way, is placed amidst 
fortune and shines everywhere, from all directions he exacts tribute, his 
kingdom becomes strong, and is not to be shaken. 


495] BIGH TH BOOK, 


FIRST CHAPTER. 


(The Sastras and Stotras required at the Soma Day of the 
Rajastiya.) 


il 
(The Use of Both the Rathantaram and Brihat at the Midday Libation.) 


Now, as regards the Stotras and Sastras (required at the king’s liba 
tion), both the morning and the evening libations do not differ in this 
point from the rule of the Aikahikas (Soma sacrifice of one day’s duration): 
for both these libations at the Aikthika sacrifices are indisturbable, well 
arranged, and firmly standing, and they produce quiet, good order, firm 
footing, and security. 

(But there is a difference in the ccremonies of the midday lihation.) 
The midday Pavamana performance (of a sacrifice, which requires both 
Samans with the Brihat for the Pristha Stotra, has been told; 
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5p uARAN bare RE REN vo insaay meet Rea eeeneNaen nent eS: 

: The expression ukta, “ told,” appears to refer to 4, 19, ubhe brihad rathantare pdvaména- 
yor bhavatas, But the reference is not quite exact. The author wishes, doubtless, to advert 
to the peculiar circumstance, that both the principal Samans are used at one and the 
same day, viz, on the Soma day of the Rajasiya. It is even against the general 
principles of the sacrificial theory to use both on the same day (sce 4, 18), as the 
whole arrangement of the Dvadasaha sacrifice with its Rathantara and Brihat days 
clearly shows There are only three exceptions to this rule,as faras my knowledge 
goes, viz, on the Ablifiul and Visuvan days, and on the Abhisechantya day of the 
Rajasfiya, which is performed according to the rites of an athihika Soma sacrifice 
(see 8,4). The particulars of the ceremonies of the Abhijit day are not given in our 
Brihmanam ; but we learn them from the Asval. Sfitras (8, 5) There it is said: 
Abhijit Brihat-prigtha whhayasdmé yadyapi Ruthantaram yajfayu/iiyasithane, 1, the 
Abhijit sacrifice requires the Brihat as its Pristha Stotra (at the midday Libation), and 
(thus) both (the principal) Samans, if the Rathantaram (is used at the evening libation) 
instead of the Yajfiayajniya SAiman (used al the evening libation of the Agnistoma). 
The exceptional use of Brihat and Rathantaram on the Visuvan day has been stated by 
our author (4, 19, compare Asval. 8,6). Onthe use ofboth these Simans at the Rajastya 
sacrifice, Asval, (9,8) makes the following remark: ukthyo brihat priglha ubhayasdma 
abhishechantych, ic. on the inauguration day, the Ukthya sacrifice takes place, with the 
modification that the Brihat is the Sima of the Pristha Stotra, and that both (the prin- 
cipal) SAmans (Brihat and Rathantaram) are required. Both are, as we learn distinctly 
from our Bréhmanam, required at the midday libation ; the Rathantaram being chanted 
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[496] for the chanting of both Samans (the Rathantara and Brihat) is 
performed. The verse, @ tvd ratharh yathotaya (8, 57, 1-3) is the beginning 
(required for the Sastra) belonging to the Rathantara Saman ; the verse 
adam vaso sutam andha (8, 53, 5-7), the sequel required for the same Sas- 
tra. This Pavamana Uktham (the just-mentioned Shastra) is just the 
Marutvatiya Sastra, to which the Rathantara Saman (at the Agnistoma, 
for instance) belongs. They perform the Rathantara chant at the Pava- 
mAna Stotra ( of the midday libation) praised at this (sacrifice) ; the Brihat 
is the Pristha (Stotra), in order to give a prop (to the whole). For the 
Rathantara is Brahma ; the Brihat is the Ksattra.*, The Brahma certainly 
precedes the Ksattra. For the [497] king should think “when the 
Brahma is at the head, then my royal power would become strong and not 
be shaken.” Further, the Rathantara is food; if placed first, it pro- 
cures food to the king. The Rathantara further is the earth, which isa firm 
footing ; if placed first, it therefore procures a firm footing to the king. 
The Pragitha for calling Indra* near remains the same without any 
modification (as in the Brahmanical sacrifices), this PragA4tha belonging to 
(all) Soma days. The Prag&tha addressed to Brahmanaspati,* which has 
the characteristic of wt (wtlistha, rise!) is appropriate to both the Sa- 
mans which are chanted. The Dhydyyds® are the same without any 
modification ; they are those appropriate for the Ahina sacrifices, whilst 
that Marutvatiya Piagatha,® which is peculiar to the Aikahikas, is chosen. 


a. 
(The Remainder of the Marutvatiya Shastra, and the Nishkevalya Sasira.) 


The (Nivid) hymn (of the Pavamdna uktham) is janisthd ugrah 
(10, 73) 7 It contains the terms, wgra strong, and sahas power, which 
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first, and the Brihat after it. The former forms here part of the Pavam4na Stotra (the 
first at the midday libation), the latteris the (principal) Pristha Stotra which follows 
the first. The Sastra belonging to the Pavamana Stotra is the Marutvatiya (see 3, 
12-20), that for the Pristha Stotra is the Niskevalya (sec 3, 21-24). At the Raéjastya 
sacrifice, the first goes by the name of Pavamédna-uktham, the latter by that of Gtraha- 
uktham. 

? The royal sacrifice differs from the Brahmanical here by the employment of both the 
principal Samans at the same time; whilst at the latter sacrifice, either is employed 
separately, 

* See about it 3,16. It is repeated on all Soma days, and forms always part of the first 
Sastra of the midday libation. Thence it is also necessary at the Rajastiya). 

‘ See 3,17 (page 184). 

® See 3, 18, 

* See 4, 19. 

7 See pages 188-89, It is the same as at the Marutvatiya Sastra, 
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are chracteristie of the Ksatitra. The word, ojistha, ‘ the strongest,” is 
also a characteristic of the Kesattra. The words, bahulabhimanah 
(in the first verse) contain the term abhi, which means, “to over- 
power, defeat,’ (which is a characteristic of the Ksattram [498] 
also). The hymn consists of eleven verses, for the Tristubh com- 
prises eleven syllables, and the Ksattriyas share in the nature of the 
Tristubh. Ojas (in ojistha) is Indra’s power, viryam (strength) is 
Tristubh ; the Ksattra is power (ojas), and the Ksattriya race is the 
strength (as to progeny). Thus he (the priest) makes him (the Ksattriya) 
successful in strength, royal power, and progeny. By this Gauriviti hymn* 
the Marutvatiya Sastra becomes successful, on which a Brahmanam? 


has been told. 
(Now Follows the Niskevalya Susirany ) 


The verse, tyedm addhi havémahe (6, 46, 1-2), forms the Brihat Pristha, 
For the Brihat Sama is the Ksattram ; by means of the Ksattra, the 
king makes complete his royal power. If the Brihat is the Ksattra, 
then the soul of the sacrificer is the Niskevalya Sastra (to which 
the Brihat Sama belongs). That is what the Brikat Pristha becomes (for 
the sacrificer). The Brihat is the Kshattra ; by means of the Ksattra, 
the Brihat makes him successful. The Biihat is further precedence, and 
in this respect it makes him successful also. The Brihat is further ex- 
cellence, and in this respect it makes him successful also. 

They make the Rathantara Sama, abhi tvd stra nonumah , the Anu- 
ripa’® to the Biibat. For the Rathantara is this world, and the 
Brihat is that world. That world corresponds to this one, and this 
[499] world to that one. Therefore, they make the Rathantara the 
Anuripa to the Brihat, for thus they make the sacrificer enjoy both worlds. 

Further, the Rathantara is the Brahma, and the Ksattra the Brihat; 
thus the Ksattra is then placed inthe Brahma, and the Brahma in the 
Ksattra. There is then prepared for both the Simans the same place, 
The Dhayya is yad vdvana (10, 74, 6), of which a Brabmanam™ has been 
already told. The Sima Pragatha is, ubhayam srinavacheha (8, 50, 1-2) ; 
for if is a characteristic of both Samans which are sung (on account of its 
containing the word wbhhayam, both.) 


*Janistaug rah (See above). The Rigi is supposed to be Gauriviti. 
° It begins, tad vd etad yajamdna jananam, See 4, 19 (page 65 of the text). 
° Thatis to say, the Hotar repeats as counterpart to the Stotriya of the Niskevalya 
Sastra, which is at this occasion the text of the Brihat Sama, the text of the Rathan- 
taram, which is quite unusual. 
This Brahmanam is, te devd abruvan sarvam vd, See 8, 22 (page 67 of the text). 


(The Nivid Sitkta of the Niskevalya Sastra). 


The hymn, tam su tuht yo abhibhityoja (6, 18), contains the character- 
istic abhi in the word abhibhiiti. Its words, asdJham (unconquerable), ugram 
(strong), sahamdnam (being strong), contain characteristics of the Ksattra 
also. It consists of fifteen verses ; for the number fifteen is strength, sharp- 
ness of senses, and power, the Ksattrais strength, the royal prince, is 
might (véryam}. The hymn thus makes the king successful in strength, 
royal power and might. Itisa hymn of Bharadvaja. The Brihat Saman 
was seen by Bharadvaja ‘also (and) is in direct relationship with the 
ancestral fire.!2 The sacrifice of the Ksattriya which has the Brihat for 
[500] (Stotra) becomes successful. Thence, wherevera Ksattriya brings 
a sacrifice, there the Brihat Pristha is to be employed, for this makes it 
(the sacrifice) complete 


4 
(The Sastras of the Minor Hotri-priests.) 


The performances of the minor Hotri-priests (Maitrdé, aruna, Brahmana- 
chamsi, and Achhivaka) required (at the sacrifice of a Ksattriya) are 
those allotted to the Aikahika sacrifices. For these Aikahika perform- 
ances are propitiatory, ready made, and placed on a footing, in order to 
make the sacrifice successful to accomplish it, and place it on a firm 
footing whence it cannot fall down. These (perfo.mances) contain all the 
forms (required), and are quite complete. (They are repeated) in order to 
accomplish the integrity and completeness (of the sacrifice). The 
ISsattriyas who perform asacrificc should think, “Let us obtain all 
desires by means of the all-perfect and complete performances of ihe 
minor Hotri-priests.” Therefore, wherever the Ekahas are not complete 
as to the number of Stomas and Pristhas, there are the Aikahika perform- 
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Vysdy. explains the cxpression, arpeyena saloma, in the following manner: drgeyo 
bhuradvdjamunisambandhah, lomas abdena kesayukto murddhopalaksyate, salomd sasiviskel 
' sumpirua ity alhah. The word loma means, accordiug to him, “the head with the 
hair ;”? and to suloma he attributes the meaning “ having a helmet, or turban,” that is, 
“complete.” But this explanation 1s too artificial and far-fetched to mect with the 
approval of modern philologists, To arrive at the proper meaning of the obsolete term, 
suloma, we have lo consult the cognate words, anuloma and pruliloma, both applicd to 
doterioralion of lineage by mixing with lower castes. In reference to these terms, } 
translated the passage 
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ances of the minor Hotri-priests required,!8 then it (the sacrifice) be- 


comes completed. 


This sacrifice (performed by a Ksattriya) should be the Ukthya, 
which has fifteen Stotras and Sastras. [501] Such is the opinion 
of some. Eor the sharpness of senses is a power (ojas), and the 
number fifteen is strength; (furtner) the Ksattra is power, and the 
Ksattriya is strength. Thus the priest makes him (the Kgattriya) 
succeseful by means of power, Ksattra, (and) strength. This sac- 
rifcee requires thirty Stotras and Sastras (viz., fifteen each’. For the 
Viraj consists of thirty syllables. The Viraj is food. When he places 
him (the sacrificer) in the Virfj, then he places him in food. Therefore 
the Ukthya, whichis fifteen-fold, should be (employed for the king at 
this occasion). But the Agnistoma, which forms part of the Jyotistoma, 
would more properly answer this purpose.!4 For, among the Stomas, the 
Trivrit (nine-fold) is the Brahma, and the fifteen-fold Stoma is the Ksat- 
tra. But the Brahma precedes the Ksattra: (for the king should 
think) “If the Brahma is placed first, my kingdom will be strong and not 
to be shaken. The number seventeen represents the Vaigyas, and twenty- 
one the Gidras. If these two Stomas (the seventeen and twenty-one 
fold) are employed, then they make the Vaisyas and Sadras follow him 
(the king). Among the Stomas, the Triviit is splendour, the fifteen-fold 
is strength, the seventeen-fold is offspring, the twenty-one-fold is the 
footing. Thus the priest makes the king, who (thus) sacrifices, successful 
in gaining splendour, strength, offspring, and a firm footing. Therefore 
the Jyotigioma (Agnigtoma) is required. This requires twenty-four 
Stotras and Sastras (twelve each). For the year consists of twenty- 
four half months; in the year there are all (kinds of) nourishment. 
Thus he places him (the sacrificer) in all (kinds of) nourishment. 


Thence the Jyotistoma-Agnistoma alone is required (and not the 
Ukthya). 


eerie, 
rete cern Sah epee ee ee Sg: ee tae Nin sen mmo = in 


'? Bur the Ekahas, which are sarvastoma and survaprigtha, tie following six Stomas are 
required : trivrit, pamchudasu, soptadasu ckuvimsa, tr. ava, trayastruhsa ; and the follow- 
ing Printhas: Brihat, Rathantara, Vuiripa, Veiraja, Sakvaira, Raivata. tn the Ksattriya 
sacrifice, there are only the Brihat and Rathantara required. Yn is therefore incomplete; 
the defcets are to be supplicd by the minor Tlotri-pricsts. 
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* In this sacrifice, thore aro the forr Stomas, subsequently mentioned, required. 
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[502] SECOND CHAPTER. 
(Punarabhischa, or Repetition of the Inauguration Ceremony.) 


5. 
(The Implements and Preparation for Punarabhiseka.) 


Now follows (the rule) of Punarabhiseka of the Ksatiriya who is 
inaugurated as a sacrificer, and whose Ksattram is in (such a way) new 
born. After having undergone the ceremonies of ablution® and perform- 
ed the animal sacrifice (anubandhya), he performs the concluding Ist. 

After this Isti is finished (and thus the Soma day of the Rajasiiya 
concluded), they sprinkle him again with the holy water (they make 
punarabhiseka). Before it commences, all implements must be in readiness, 
viz., a throne, made from Udumbara wood, with feet only as large as the 
span between the thumb and forefinger, and successive helmets of the 
length of half an arm, (besides there must be provided for) cords for bind- 
ing made of Mufija grass, a tiger skin for covering the throne, a (large) 
ladle of Udumbara wood and a (small) branch of the Udumbara tree. In this 
ladle the following eight substances are thrown: curds, honey, clarified 
butter, rain-water fallen, during sunshine, young sprouts Of grass and of 
green barley, liquor and Dib grass (Darva). The throne is to be placed 
in the southern line,’ drawn by a wooden sword (sphya) in the Vedi, the 
front part [508] turned eastwards. Two of its feet are to be within the 
Vedi and two outside. For this earth is (the goddess of) fortune; the 
little space within the Vedi is thus allotted to her, as well as the large 
(infinite) region outside. If thus two feet of the throne are inside and two 
outside the Vedi, both kinds of desires, those obtainable from the place 
within as well as from outside the Vedi, are to be gained. 


6. 


(How the King has to Ascend hi TL hrone at the Inauguration Ceremony ; 
what Mantras he has to Repeat at this Occasion.) 


He spreads the tiger skin on the throne in such a manner that the 
hairs come outside, and that part which covered the neck is turned east- 
ward. For the tiger is the Keattra (royal power) of the beasts in, the 
forest. The Ksattra is the royal prince; by means of this Ksattra, the 


" The term is szyate, containing an allusion to the name of the sacrifice, rdjasiya, 


* This is the so-called avabhritha ceremony whicb takes place at the end of the 
sacrifice before the concluding Isti. 


* By means of a wooden sword, three lines are drawn in the Vedi, via., one towards ' 
the south, one towards the west, and one towards the east. 
18 
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king makes his Ksattra (royal power) prosper. The king, when taking 
his seat on the throne, approaches it from behind, turning hig face east- 
wards, kneels down with crossed legs, so that his right knee touches the 
earth,* and (holding the throne with his hands) prays over it the follow- 
ing mantra :— 


“May Agni ascend thee, O throne, with the Gayatri metre! May 
Savitar ascend (thee) with the Usnih, Soma with the Anustubh, Brihas- 
pati with the Brihat, Mitra and Varuna with the Pankti, Indra with the 
Tristubh, and the Visve Devah with the Jagati metres. After them I 
ascend this throne, to be ruler, to be a great ruler, to be an uni- 
versal ruler, to obtain all desires fulfilled, to ‘be an indepen- [504] 
dent and most distinguished ruler (on this earth), and to reach the world 
of Prajapati, to be there a ruler, a great ruler, a supreme ruler, to be in- 
dependent, and to live there for a long time!” | 


After having repeated this mantra, the king should ascend the throne, 
with his right knee first, and then with his left, This, this is done; so 
they say. . 

The gods joined with the metres, which Were placed in_such an order 
that the following exceeded the preceding one always by four syllables,° 
ascended this (throne,) which is fortune, and posted themselves on it, Agni 
with the Gayatri, Savitar with the Usnih, Soma with the Anuatubh, 
Brihaspati with the Brihati, Mitra and Varuna with the Pankti, Indra 
with the Tristubh, the Visvedevah with the. J agatt. The two verses 
(where the joining of the gods to their metres is mentioned) commencing, 
Agner Gayatri abhavat (10, 130, 4-5) are then recited. 


The Ksattriya, who, after these deities (after having previously in- 
voked them in this manner) ascends his throne, obtains for himself the 
power not only of acquiring anything, but of keeping what he has ac- 
quired ;* his prosperity increases from day to day,-and he will rule su- 
preme over all his subjects. 


a a Ne ee Se et ef 
“ Phis particular posture is called janvachya. The Hotar, principally, must on many 
oecasions take its; it is very awkward and troublesome ; I could not imitate it well, 
though I tried 
* Gayatri with 24 syllables comes first; 24 -+ 4 =98 is Usnih; 28+4=82 is Anus- 
tubh ; 82+4=36 is Brihati; 86+4=—40 ig Patkti; 40+4=44 is Tristubh ; 4414=48 is 
Jagati, 7 


* This is the translation of the -word, Yoga-ksema, 
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When the priest is about to sprinkle him (with water) then he makes 
the king invoke the waters for their blessing (by these words): “ Look 
upon me, ye waters, with a favourable eye! touch my skin with your happy 
body ! I invoke all the fires which reside in the waters to bestow on me 
splendour, strength, and vigour.” For the waters, if not invoked for 
a blessing (by a mantra), take away the strength from [505] a Ksat- 
triya who is already consecrated ; but not (if they have been duly 
invoked). 


7. 


(The Inauguration Mantra when the King is Sprinkled with the Holy 
Water. Whether the Sacred Words,“ bhir,” cc., are to be Pronounced along 
with this Mantra or not. Different Opinions on this Point.) 


They now put the branch of the Udumbara tree on the head of the 
Ksattriya, and pour the liquids (which are in the large ladle) on it. 
(When doing so), the priest repeats the following mantras: ‘‘ With 
these waters, which are most happy, which cure everything, increase the 
royal power, and hold up the royal power, the immortal Prajdpati sprin- 
kled Indra, Soma the king, Varuna, Yama, Manu; with the same, sprinkle 
I thee! Be the ruler over kings in this world. Thy illustrious mother 
bore thee as the great universal ruler over great men ; the blessed mother 
has borne thee! By command of the divine Savitar I sprinkle * (thee) 
with the arms of the A¥vins, with the hands of Pisan, with the lustre 
of Agni, the splendour of Sdarya, the power of Indra, that thou mayest 
obtain strength, happiness, fame, and food.” 


If the priest, who sprinkles the king, wishes him alone to enjoy good 
health,* then he shall pronounce (when sprinkling) the sacred word, bhir. 
If he wishes that two men (son and grandson) should enjoy this benefit 
together with him, then he shall pronounce the two sacred words, 
bhitv, bhuvah. If he wishes to benefit in this way three men (son, 
grandson, and great grandson), or to make (the king) un-[506] rivalled, 
then he ought to pronounce the three sacred words, bhitr, bhuvah, 
svar. 


EE, crc shee 


7 The arms of the Asvins, &c., are here regarded as the instruments by which the cere- 
mony is performed ina mystical way on the king. 


, Lit., that ho may eat food. 
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Some say, These sacred words having the power of bringing every 
thing within grasp, the Ksattriya who has the mantra recited with the 
addition of these sacred words,® provides for another (not for himself) ; 
therefore, one should sprinkle him only under the recital of the mantra, 
“By command of the divine Savitar,” &c. They, again, are of opinion 
that the Ksattriya, when sprinkled, not under the recital of the whole 
mantra (z.e., with omission of the sacred words), has power only over his 
former life. , 

Satyakaéma, the son of Jabalé, said, “If they do not sprinkle him 
under the recital of these sacred words (in addition to the mantra), then 
he is able to go through his whole life (as much as is apportioned to 
him).” But Udddlaka Arunih said, ““ He who is sprinkled under the 
recital of these sacred words obtains everything by conquest.” 

He (the priest) should sprinkle him under the recital of the whole 
mantra, “ By the command of the divine Savitar,” &c., and conclude by 
bhiir, bhuvah, svar! 

The Ksattriya who has thus performed a sacrifice loses (in conse- 
quence of his sacrifice) all these things (which were in him), viz., the 
Brahma which was placed in the Ksattra, the sap, nourishment, the 
essence of water and herbs, the character of holiness (brahmavarchasam), 
the thriving consequent on food, the begetting of children, and the 
peculiar form of the Ksattra (all that it comprises) And. as fur- 
ther regards the sap for (producing) nourishing substances, the 
Ksattra is the protection of the herbs (the fields of grain, &c., being 
protected by the Ksattriyas, these things must be kept). If he there- 
fore brings those two invocation offerings before the inaugur-[507] 
ation ceremony,’® then he places the Brahma in this Ksattra (and 
all those things will be conseauently kept). 


8. 


(Lhe Symbolical Meaning of the Different I mplements and Liquids required 


for the Inauguration Ceremony. The Drinking of Spirituous Liquor 
(surd) by the King.) 


The reason that the throne-seat, the ladle, and the branch is of the 
Udumbara tree is because the Udumbara is vigour and a nourishing 


' Atisarvena, i.e, by what is beyond the whole mantra, that is, the sacred words, 
bhur, &c., which are added to it, 


See above 7, 22, one to the Brahma, the other to the Ksattra: “J chter the 
Bralima, ” &c. ~ | 
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substance. The priest thus places vigour in him (the Kings) as 
his nourishing substance. 

As to curds, honey, and melted butter, they represent the liquid 
(essence) in the waters and herbs. The priest, therefore, places the 
essence of the waters and the herbs in him. 


The rain water fallen during sunshine, represents the oe and 
lustre of sanctity, which are in this way placed in him. 

The young grass and young barley represent provisions and the 
thriving by their means, which are thus placed in him for (producing) 
offspring, and consequently (provide him with) offspring. 

The spirituous liquor represents the Ksattra, and, further, the juice 
in the food; thus both the Ksattra and the juice in the food, are placed 
in him. 

The Darva grass is Ksattra; for thisis the ruler of the herbs. The 
Ksattra, viz., the princely race, is represented by it, as it were, spread 
everywhere; the Ksattriya becomes residing here (on this earth), in his 
kingdom, he becomes established, as 1t were, his rule extended, as it were. 
This is represented by the sprouts of the Diarva, which have, [508] as 
it were, a firm footing on the earth. In this way, the Ksattra of the 
herbs is placed in him (the king) and a firm footing thus given him. 


All those things (the Brahma, sap, &c.), which had gone from the 
king after having performed a sacrifice, are in this way placed in him 
(again). By their (of curds, honey, &c.) means he makes him thus 
successful. 

Now he gives into his hand a goblet of spirituous liquor, under the 
recital of the verse, svadisthaya madzsthaya, &c. (9, 1, 1) ze. “Purify, O 
Soma! with thy sweetest, most exhilarating drops (the sacrificer), thou 
who art squeezed for Indra, to be drunk by him.”'? After having put 
the spirituous liquor into his hand, the priest repeats a@ propitiatory 
mantra'* (which runs thus): ‘To either of you (spirituous liquor and 
Soma !) a separate residence has been prepared, and allotted by the gods. 
Do not mix with one another in the highest heaven; liquor! thou art 
powerful; Soma! thou art aking. Do not harm him (the king)! May 
either go to his own place.” (Here is said), that the drinking of the 
Soma and that of liquor, exclude one another (they are not to be mixed), 

11 This interpretation is given by Sa4yana, which, no doubt, is suitablo to the occasion 
at jwhich this mantrais used; and thus it certainly was interpreted evon in ancient 


times, However, it docs not appear to be tho original meaning of the verse. 
12Tt is with somo variations to be found in the Vajasaneyi Samhita (19, 7), 
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After having drunk it, he should think, “the giver (the Priest) of the 
goblet (to be his friend) and give him (the remainder of) this (liquor).”” 
This is the characteristic of a friend. Thus he finally places the liquor 
in his friend (gives hima share in it). And thus has he who possesses 
such a knowledge, a place in his friend (they are mutually connected), 
9. | 
[509] (Lhe Descent of the King from the Throne, after ha ving been 
Lraugurated. The Mantras which he has to Repeat at this Occasion.) 


He now descends (from the throne-seat), facing the branch of the 
Udumbara tree (which was placed in the ground). The Udumbara being 
Sap, and consequently a nourishing substance, the king goes thus (to 
receive) these gifts (hidden in the Udumbara tree), Being seated above, 
and having put both his feet on the ground, he announces his descent 
(facing the Udumbara), (by uttering the following words :) “T stand in 
the heavens, and on the earth ; I stand in the air exhaled and inhaled : I 
stand on day and night; I stand on food and drink; I stand on Brahma, 
Kgattra, and these three worlds.” Finally, he stands firmly through the 
universal soul (sarva-dimd, which connects all the things just mentioned), 
and thence has a firm footing in the universe. He obtains continuous 
Prosperity. The king who descends, after having been inaugurated by 
the ceremony of Punarabhiseka in this way (from the throne-seat), 
obtains supremacy over his subjects, and royal power. 


After having descended, '* he then stands, inclining his bod y (upastham 
kritud) with his face towards the east, and utters thrice the words, 
Adoration to the Brahma!” Then he says aloud, “TI present & gift for 
the attainment of victory (in general), of victory everywhere (abhijiti), of 
victory over Strong and weak enemies (vtjrtt), and of complete victory 
(sarin jitz),”” [510] By thus making thrice salutation to the Brahma, the 
Keattra comes under the sway of the Brahma, and consequently the rule 
of the king becomes Prosperous, and he will have issue. Ag regards (the 
mantra), “TI present a gift for the attainment of victory, ” &e., he emits 
Speech by it. For the words, “I give,” imply that Speech igs conquered, 
(recovered, after having been silent), 


“ When Speech Ig recovered, then (consequently) all this My per= 
formance shall be completed,” having (so thinking) emitted Speech, he 
approaches the Ahavantya fire, and puts a stick into it, reciting, “ Thoy 


Is Pratyavarahya, instead of ruhya ; long 4, instead of short uy being a Vedic form, 
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art a wooden stick, become joined to the sharpness of senses and strength 
of the body, Svaha!” Finally, he succeeds thus in making himself 
‘sharpness of senses and valiant. After having put the stick into the 
fire, he walks three steps towards the east and north, (and addresses the 
step he is taking thus): ° Thou art the means of subduing the regions; 
ye (steps), make me capable of adoring (in the right manner) the gods; 
may I obtain my desires wished for and preserve what is granted to me, 
and safety,” He now proceeds to the north-east, that is, to undo again a. 
defeat. Such 1s the meaning (they say). 


| 10. 
(Magical Performance of a King for Defeating an Enemy ) 


The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction, then the Asuras defeated them. They then 
fought in the southern direction, and the Asuras defeated them again ; 
and, likewise, they were defeated by the Asuras when fighting in the 
western and northern directions. They were then fighting between 
the eastern and northern directions, and remained victors. The 
[511] Kesattriya, therefore, standing amidst both armies arrayed in 
battle lines, shall proceed to the northeast, saying to him (to the house- 
priest), “ do so 14 that I may conquer this army.” After he (the house- 
priest) has consented, he should touch the upper part of the king’s 
chariot and repeatthe mantra, tanaspate vidvango hi (6, 47, 26). Then 
he shall say to (the king), ‘‘ Turn towards this (north-east) direction ; 
thy chariot with all its implements should be turned thither (north-east) ; 
then to the north-west, south and east, and (lastly) towards the enemy.” 
With the hymn, abhivartena havis& (10,174) shall he turn his chariot, 
and when reciting the Apratiratha (10,103 dsuh stsdno) Sésé (1, 152 sdsa 
itthd), and Sauparna (pra dharé yantu madhuna) hymns, he Slee look upon 
it (the chariot). 


The Keattriya conquers (the hostile) army, when he, at the time of 
just being about fighting (with the enemy), takes thus his refuge (with 
the house-priest), saying, ‘‘ Make me win this battle.” He then shall let 


meee 


14 Sfy. refers this address to the king who is sitting in his chariot, A Ksattriya 
ig speaking these words, He asks first the king's permission to perform the cere- 
mony mentioned, The person to whom the Kgattriya addresses his words, is only 
hinted at by the demonstrative pronoun, but never explicitly mentioned. J think it 
refers to the Purohita or house-priest, who has always to accompany the king when 
going to fight a hattle, and give him his advice. Sfyana’s opinion is bardly correct, 
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him fight in the north-eastern direction, and he (the Kesattriya) wins 
the battle. Ifhe be turned out of his dominions, and thus takes his 
refuge with him (the house-priest), saying, “Make me return to my do- 
minions,” then he (the house-priest) shall let him, when going away, 
proceed to this (north-eastern) direction, (and) thus he recovers his 
dominions. 


(The king, whose inauguration ceremony is performed) after having 
been standing (in northeastern direction) recites then, when going [512] 
to his palace, (the verse) calculated to drive away all enemies altogether. 
(This verse is), apa pracha (10, 131 1.) Then he will be made rid of all 
his enemies and live in safety, and enjoy happiness increasing from day 
to day. He who returns to his palace whilst reciting the above-mentioned 
mantra (10,131, 1) obtains sovereignty over his subjects, and supreme 
power. After having come home, he sits behind the household fire. 
His priest then, after having touched him, fills a goblet four times with 
melted butter, and makes thus three (each consisting of four spoonfuls) 
offerings addressed to Indra, the mantras being recited in the Prapada ?° 


form, in order that he might be protected from disease, injury from any 
loss, and enjoy perfect safety. 


11. 


(The Repetition of Three: Mantras, with Insertion of a certain Formula, 
lis Eyfect. Janmejaya’s Opinion on the Effect of this Magical Per formance.) 


(The verses to be recited in the Prapada way follow) Paryt su 
pradhonva (9,110, 1), i.e, acquire everywhere riches, in order to grant 
them (to thy worshipper). In the midst of the word, vritrdni (of the just 
mentioned mantra), after ¢, and before nt, be inserts the words, “dbhir, 
brakma, prdnam (breath), amritam (ambrosia) is such one (the name is 
required) [513] who seeks for shelter and salety, for welfare with his child- 


ren and cattle.”’ (Now follows the remaining part of the verse), nt saksanir, 
: ; Te fe Lag ne RR PS a as 
* Say. adduces for explaining this term a memorial verse (kdrikd) : 
‘ Pada yasydtnstu yavanto ydvand aksarasammitah, 

Richy adayayanam etesdm prapadam tad vidur budhdh, 

i. @., the wise call that recital of the (several) pfidas of a Rik verse prapada, when 
they all are measured by the syllables of which they consist. This means that each 
syllable of the p&da is to be pronounced quite distinctly, and that there should be 
a stop at the end of each pada. This explanation appears, however, not to be quite 


correct. From the following paragraph, we learn that or ; : . 
apada is the 
formula in a pfda ofa verse, a SE insertion of a 
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&c. i.e, being a conqueror of enemies, thou makest efforts of crossing the 
lines of our adversaries. 

(Now follows the second verse), Anu hi tod sutam, &e. (9, 110, 2). In the 
midst of the word, samarya, in the second péda, after the syllable “ma,” 
the words, bhuvo, brahma, &c. (the remainder just as above) are inserted. 

(Now follows the third verse), aj@jano hi pavamdno, &c. (9, 110, 3). 
In the midst of the word, gakmand, after sa and before m1, he inserts 
the words, svar, brahma, &c. (just as above). After the last word of the 
interpolation, viz., ‘‘ paSubhir,” he then proceeds to finish the verse re- 
commencing by kmand. 

The Kesattriya, for whose benefit the house-priest sacrifices three 
offerings of melted butter, each consisting of four spoonfuls, whilst recit- 
ing these Indra verses in the above-mentioned Prapada way, thus 
becomes free of disease, free of enemies, does not suffer any loss, and, 
screened by the form of the three-fold science (the three Vedas), walks in 
all directions, and becomes established (after his death) in Indra’s world. 


Finally, he prays for increase in cows, horses, and progeny, with the 
words, “Cows, may ye be born here! horses, may ye be born here! men, 
may ye be born here! may here sit a hero (my son), as pratector (of 
the country), who presents the priests gifts, consisting of a thousand 
(cows).” He who thus prays, will be blessed with plenty of children 
and cattle. 

The Ksattriya, whom those (priests) who have this knowledge make 
sacrifice in such a way, will be raised to an exalted position. But 
those who make the king sacrifice in this way, without possessing this 
knowledge, they kill him, drag him away, and deprive [514] him of his 
property, as the most degraded of men (nzsadas), robbers, murderers, 
seize a wealthy man (when travelling) in a forest, and, after having thrown 
him into a ditch, run away with his property. 

Janamejaya, the son of Parikgit, who possessed this knowledge, said, 
‘My priests, who possess this knowledge, made me sacrifice, I who have 
the same knowledge (in such a manner). Therefore. I am victorious; I 
conquer a hostile army eager for fighting;'® neither the divine nor the 
human arrows coming from such an army can reach me. I shall attain 
the full age allotted to man (100 years), I shall become master of the 
whole earth. The same falls to the lot of him, who knowing this, is 
made to sacrifice (by priests) in this way. 


whitest 


© In the original, abhZtvar?7, Say. abhito yuddhartha-mudayuktd parakiyd send 
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THIRD CHAPTER. 
(Lhe Muha@bhiseka or Grand Inauguration Cersiony of Indra.) 
12. 


(Lhe Elevation of Indra to the Royalty over the Gods. His Throne-seat. 
By what Mantras he Ascended it. The Gods Proclaim him as Kong 


by mentioning all his Titles.) 


Now follows the great inauguration (mahdbhiscka) of Indra. The 
gods, headed by Prajapati, said to one another (pointing with their hands 
to Indra) : “This one is among the gods the most vigorous, most 
strong, most valiant, most perfect, who carries best out any work (to be 
done). Let us instal him (to the kingship over us). They all consented to 
[515] perform just this ceremony (mahdbhiseka) on Indra. They 
brought for him that throne-seat, which is called the Rik-formed.t They 
made the Brihat and Rathantara verses its two forelegs, the Vairtipa and 
Vairdja verses its hind-legs, the Sakvara and Raivata (verses) its, top- 
boards, the Naudhasa and Kaleya its side-boards. The Rik verses were 
made the threads of the texture which went lengthwise, the Samans were 
the threads which went crossways, the Yajus verses'the intervals in the 
texture. They made (the goddess of) Glory its covering, and (the goddess 
of) Fortune its pillow, Savitar and Brihaspati were holding its two fore- 
legs, Vayu and Piigan the two hind-legs, Mitra and Varuna the two 
top-boards, the Asvins the two side-boards. 


Indra then ascended the throne-seat, addressing it thus: ‘‘ May the 
Vasus ascend thee with the Gayatri metre, with the Trivyit Stoma, with 
the Rathantara Sima. After them I then ascend for obtaining universal 
sovereignty. May the Rudras ascend thee with the T'ristubh metre, 
the fifteen-fold Stoma, and the Bjihat Sama. After them then I ascend 
for obtaining increase of enjoyment. May the Adityas ascend thee with the 
Jagati metre, the seventeen-fold Stoma, and the Vairipa Sima. After 
them I ascend for obtaining independent rule. May the Visve Devah 
ascend thee with the Anustubh metre, the twenty-one-fold Stoma, and 
the Vairaja Sama. After them I ascend for obtaining distinguished 1ule. 
May the divine Sédhyds and Aplyas ascend thee with the Pankti metre, 
the Trinava (twenty-seven-fold) Stoma, and the Sakvara Sama. After 
them I ascend for obtaining royal power. May the divine Marutas and 


oe 


1Tt was composed of all the sacred mantras of the Rigveda, On the difforcnt Sdmans 
mentioned here, sec the notes on page 282, 
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Angiras ascend thee with the Atichandas metre, the thirty-three-fold 
Stoma, and the Raivata Sima. After [546] them, then, I ascend for 
obtaining the fulfilment of the highest desires for becoming a great king, 
for supreme mastership, independence, and a long residence. By these 
words, one should ascend the throne-seat. 

After Indra had seated himself on this throne-seat, the Visve Devah 
said to him, “Indra cannot achieve any feat if he is not everywhere 
publicly proclaimed” (as hero); but if he be thus proclaimed, he can do 
so.” They then consented to do so, and consequently, turning towards 
Indra, cried aloud (calling him by all his titles.) 

The gods bestowed on him (Indra), by proclaiming him as “ univer- 
sal ruler,’ universal rule; by proclaiming him as “enjoyer (of plea- 
sures),” they made him father (of pleasures); by proclaiming him as “ inde- 
pendent ruler,” they granted him independence of rule; by proclaiming 
him as “distinguished king,’ they conferred on him royal distinction ; 
by proclaiming him “king,” they made him father of kings; by calling 
him ‘“ one who has attained the highest desires,’ they granted him fulfil- 
ment of the highest desires. . 

(The gods then continued proclaiming his heroic virtues in the 
following manner): ‘The Kgattra is born; the Ksattriya is born ; 
the supreme master of the whole creation is born; the devourer of 
the (hostile) tribes is born ; the destroyer of the hostile castles is born ; 
the slayer of the Asuras ishorn; the protector of the Brahma is born; 
the protector of the religion is born.” 

After (his royal dignity) was thus proclaimed, Prajdpati, when being 
just about performing the inauguiation ceremcny, recited over him 
(conscerated him with) the following mantra: 


13. 
[517] (The Mantras by which Indra was Consecrated. He was Installed 
by Prajdpatt.) 

“Varuna, the faithful, sat down in his premises—for obtaining 
universal rule, enjoyment (of pleasures), independence, distinction as 
sovereign, fulfilment of the highest desirese-he, the wise, &c.,” (1, 25, 
10). PrajApati, standing in front of Indra who was sitting on the throne- 
seat, turned his face to the west, and, after having put on his head a gold 
leaf, sprinkled him with the moist branch of an Udumbara, together with 
that of a Paldga tree, reciting the three Rik verses, 7md dpak sivatamé, 


inde aipeennnoroea 


"Una A HE ak ae my meals 


al 


? The term is anabhyutkrusta. 


= 
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ie., these most happy waters, &c. (Ait. Br. 8, 7); and the Yajus verse, 
devasya tva (Vajasan. Sambh. 1,10. Ait Br. 8, 1); and the great words, 
bhir, bhuvah, svar. ‘ 

14. 


Indra Inaugurated by Various Detties in the Various Directions to the 
Kingship, becomes Universal Ruler. 


The Vasavas then inaugurated him (Indra) in the eastern direction, 
during thirty-one days, by these three Rik verses, the Yajus verse, and 
the great words (all just mentioned), for the sake of obtaining universal 
sovereignty. Hence all kings of eastern nations, in the eastern regions, 
are inaugurated to universal sovereignty, and called samrdj, 1.€., Uni- 
versal sovereign, after this precedent made once by the gods. 


Then the Rudras inaugurated Indra in the southern region, during 
thirty-one days, with the three Rik verses, the Yajus and the great 
words (just mentioned), for obtaining enjoyment (of pleasures). Hence 
all kings of living creatures (chiefly beasts) in the southern region are 
inaugurated for the enjoyment (of pleasures) and called .bhoja, i.e., 
enjoyer. | 
* [518] Then the divine Adityas inaugurated him in the western 
region, during thirty-one days, with those three Rik verses, that Yajus 
verse, and those great words, for obtaining independent rule. Hence all 
kings of the Néchyas and Apéchyas in the western countries, are inau- 
gurated to independent rule, and called “ independent rulers.” 


Then the Vidve Devah inaugurated him during thirty-one days, in 
the northern region, by those three Rik verses, &c. for distinguished rule. 
Hence all people living in northern countries beyond the Himalaya, 
such as the Uttarakurts, U ttaramadras, are inaugurated for living with- 
out a king (vairdjyam), and called Virdj,s i.e. without king. 

Then the divine SAdhyas and Aptyas inaugurated Indra, during © 
thirty-one days, in the middle region, which isa firmly established foot- 
ing (the immovable centre) to the kingship (réjya). Hence the kings 
of the Kuritpafichdlas, with the Vasas and Uéstnaras, are inaugurated 
to kingship, and called Kings (rdéja). 


—— one 


* To this word two meanings can be given: 1 (without king:) 2 avery distinguished 
king. In this passage, we must take it in the first meaning ; for here are janapadah, 1.e, 
people in opposition to the king mentioned, as abhisikta, i.e., inaugurated, whilst in 
all other passages of this chapter, we find instead of them, the rajdnah or kings, 


oot 


Then the divine Marutas and Angiras inaugurated him, during thirty- 
one days, in the upper (trdhva) region, for attaining fulfilment of the 
highest wishes, the position of a great king, of a supreme ruler, of an 
independant king, and long duration of his rule, 

Indra thus became, by means of this great inauguration ceremony, 
possessed of the power of obtaining anything wished for, as had been 
only the prerogative of Prajapati.' He conquered in all the various ways 
[519] of possible conquest, § and won all people. He obtained the leader- 
ship, precedence, and supremacy over all gods. After having conquered 
the position of a samrdj (universal ruler), &c., he became in this world 
self-existing (svayambhdh), an independent ruler, immortal,® and, in the 
heaven-world, after having attained all desires wished for, he became 
immortal (also), 


_—— meee eee 


FOURTH CHAPTER. 


(Lhe Mahabhigeka Ceremony Performed ona King. What Réisis 
Performed 2, and for what Kings they Performed 4t.) 


15, 


(The Consequences of the Mahabhigeka. The Oath which the King must 
take Before the Priest Performs the Ceremony.) 


The priest who, with this knowledge (about the Mahabhiseka 
ceremony), wishes that a Ksattriya should conquer in all the various 
ways of conquest, to subjugate all people, and that he should attain to 
leadership, precedence, and supremacy over all kings, and attain every- 
where and at all times to universal sovereignty, enjoyment (of pleasures), 
independence, distinguished distinction as king, the fulfilment of the 
highest desires, the position of aking, of a great king, and supreme 
mastership, that he might cross (with his arms) the universe, and become 
the ruler of the whole earth during all his life, which may last for an 
infinitely long time, that he might be the sole king of the earth up to its 
[520] shores bordering on the ocean; such a priest should inaugurate 
the Ksattriya with Indra’s great inauguration ceremony. But, before 

doing so, the priest must make the king take the following oath: ‘‘ What- 


lt 


4This whole sentence is only a translation of the full import implied in the words, 
paramesti prdjdpatya. 
° Lit,, he conquered all the conquests (itis, i.c., abhizsiti, visiti, samnjiti, &c. See above ) 


Here SAyana explains it as “ long-lived,” 
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ever pious works thou mightest have done during the time which may 
elapse from the day! of thy birth to the day of thy death, all these, 
together with the position, thy good deeds, thy life, thy children, I would 
wrest from thee, shouldest thou do me any harm.”’ 


The Ksattriya, then, who wishes to attain to all this, should well 
consider and say in good faith all that is above-mentioned (thou mayest 
wrest from me, &c., &c.) 

16, 


(The Woods and Grains Required for the Performance of Mahabhiseka.) 


The priest then shall say (to his attendants), “ Bring four kinds of 
wood: Nyagrodha, Udumbara, Asvattha, and Plaksa.” Among the trees, 
the Nyagrodha is the Ksattra. Thus, by bringing Nyagrodha wood, 
he places in the king the Ksattram, the Udumbara representing the 
enjoyment, the Asvattha universal sovereignty, the Plaksa independence 
and freedom of the rule of another king. The priest, by having these 
woods brought to the spot, thus makes the king participate in all these 
qualities (universal sovereignty, &c., &c.). Next he shall order to bring 
four kinds of grain from vegetables (ausadha tokmakrita), viz., rice with 
small grains, rice with large grains, Priyahgu, and barley. For, amongst 
herbs, rice with small grains represents the Ksattra. Thus, by bringing 
sprouts of such grains, he [521] places the Ksattra in him. Rice with 
large grains represents universal sovereignty. Therefore, by bringing 
sprouts of such grains (to the spot), he places universal soverelgnty in 
him. The Priyahgus, among herbs, represent enjoyment of leases 
By bringing their sprouts, he places the enjoyment of pleasures in hae 
Barley represents the skill as military commander. By bringing their 
sprouts, he places such a skill in him (the king). 


17, 
(Zhe Implements for Making Mahabhigeka.) 

Now they bring for hima throne-seat made of Udumbata wood, of 
which the Br&éhmanam has been already told (see 8, 8). The ladle of 
Udumbara wood is here optional ; instead of it, a vessel of the same wood 
(patrt) may be taken. Besides, they bring an Udumbara branch. Th 
they mix those four kinds of fruit and grain in a vessel, and after havi 
poured over them curds, honey, clarified butter, aad) ee fallen 
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In the original, rdtri, night, The day commenced at evening, as it appears 
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during sunshine, put it down. He (the priest) should then consecrate 
the throne-seat in the following way : “ thy two forelegs are the Brihat 
and Rathantaram Samans, &c. (just as above, see 8, 12). | 
18=18, and 19=14. 
20. ~ 
(Lhe Meaning and Effect of the Various Liquids Poured over the Head of 
the King. His Drwnhing of Spiritwuous Liquor. He drinks the Soma 

Mystically.) 

By sprinkling the king with curds, the priest makes his senses sharp ; 
for curds represent sharpness of senses in this world. By sprinkling him 
with honey, the priest makes him vigourous; for honey is the vigour 
in herbs and trees. By sprinkling him with clarified butter, he bestows 
upon him splendour; for [522] clarified butter is the brightness of 
cattle. By sprinkling him with water, he makes him free from death 
(immortal); for waters represent in this world the drinking of immortality 
(amrita). 

The king who is thus inagurated, should present to the Brahman who 
has inaugurated him gold, a thousand cows, anda field in form of a 
quadrangle. They say, however, that the amount of the reward is not 
limited and restricted to this (it may be much higher), for the Ksat- 
triya (z.c., his power) has no limits, and to obtain unlimited (power, the 
reward should, as to its greatness, be unlimited also). 

Then the priest gives into his handsa goblet filled with spirituous 
liquor, repeating the mantra, suddisthaya, ce. (see 8, 8). He then should 
drink the remainder (after previuos libation to the gods), when repeating 
the following two mantras: “Of what juicy, well-prepared beverage’ 
Indra drank with his associates, just the same, viz. the king Soma, I 
drink here, with: my mind being devoted to him (Soma).” The second 
mantra (Rigveda, 8, 45, 22), “To thee who growest like a bullock (Indra), 
by drinking Soma, I send off (the Soma juice), which was squeezed, to drink 
it: may it satiate thee and make thee well drunk.” 

The Soma beverago which is (in a mystical way) contained in the spirit. 
uous liquor, is thus drunk by the king, who is inaugurated by means of 
Indra’s geat inauguration ceremony (the ceremony just described), and not 
the spirituous liquor.’ (After having drunk this mystical Soma) he should 
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a The spirituous liquor is here a substitute for the Soma, which the Ksattriyas were 
not allowed to drink. 

? By moans of mantras, the liquor was transformed into real Soma. We have here a 
sample of a supposed miraculous {ransformation of one matter into another. 


repeat the [528] following mantras, apdma Somam (8, 48, 3), z.¢., we have 
drunk, Soma, and gan no bhava (10, 37, 10), 2.2, Be it propitious to us ! 

The drinking of spirituous liquor, or Soma, or the enjoyment of some 
other exquisite food, affects the body of the Ksattriya who is inaugur- 
ated by means of Indra’s great inauguration ceremony, just as pleasantly 
and agreeably till it falls down (on account of drunkenness), as the son 
feels such an excess of joy when embracing his father, or the wife when 
embracing her husband, as to lose all self-command. 


ai. 


(What Kings had the Mahdbhiseka Ceremony Performed; their Con- 
quest of the Whole Harth, and the Horse Sacrifices. Stanzas on Janame- 
jaya, Visvakarma and Marutta.) 


Tura, the son of Kavasa, inaugurated with this great inauguration 
ceremony of Indra, Janamejaya, the son of Paril:sit. Thence Janame- 
jaya went everywhere conquering the earth, up to its ends, and sacrificed 
the sacrificial horse. To this fact refers the following Gatha (stanza), 
which is sung: “ In the land where the throne-seat was erected, Janame- 
jaya bound a horse, which was eating grain, adorned with a mark on its 
forehead (rukmin), and with yellow flower garlands, which was walking 
over the best (fields full of fodder), for the gods.” 

With this ceremony, Séraydta, the son of Manu, was inaugurated by 
Chyavana, the son of Bhrigu. Thence SAryata went conquering all over 
the earth, and sacrificed the sacrificial horse, and was even, at the sacrifici- 
al session held by the gods, the house-father. 

With this ceremony, Samasugmd, the son of Vajaraina, inaugurated 
Saténtka, the son Satrajtt, [524] Thence Satanika went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this ceremony, Parvaia and Nérada inaugurated Ambastya, 
Thence Ambastya went conquering everywhere over the whole earth, up 
to its ends, and sacrificed the sacrificial horse. ; 

With this ceremony Parvata and Ndrada Inaugurated Yudhdmsrausti, 
the son of Ugrasena. Thence Yudhathsrausti went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this inauguration ceremony, Kasyapa inaugurated Visvakarmd, 
theson of Bhuvana. Thence Vigvakarm’ went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 
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They say that the earth sang to Vidvakarmé the following stanza : 
“No mortal is allowed to give me away (as donation),* O Visvakarma, 
thou hast given me, (therefore) I shall plunge into the midst of the 
sea. In vain was thy promise made to Kasyapa.” 

With this ceremony Vasistha inaugurated Sudas, the son of Pijavana. 
Thence Sudas went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. 

With this inauguration ceremony Sanvarta, the son of Angiras, inau- 
gurated Marutta, the son of Avikshit. Thence Marutta went conquering 
everywhere over the whole earth, up to its ends, and sacrificed the sacri- 
ficial horse. 

Regarding this event, there is the following Stotra chanted : “ The 
Maruts resided as distributors of [525] food in the house of Marutta, the 
son of Aviksit, who had fulfilled all his desires; all the gods were 
present at the gathering.” 
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(Continuation of the Preceding. Stanzas on the Liberality of Anga, 
Udamaya, and Veirochane.) 

With this ceremony, Udamaya, the son of Airz, inaugurated Anga. 
Thence Aniga went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. This Afga, who was not 
defective in any respect (thence called alopdénga), had once said, “I 
give thee, O Brahman, ten thousand elephants, and ten thousand slave 
girls, if you call me to this (thy) sacrifice.”* Regarding them, the follow- 
ing (five) stanzas (slokas) were sung :— .« | 

(1) “ Whatever cows the sons of Priyamedhas had ordered (Uda- 
maya to give (in the midst of the sacrifice at the midday libation), the 
Atrisson (Udamaya) at each time presented two thousand Badvas. 

(2) “The son of Virochana loosened eighty-eight thousand white 
horses from their strings, and presented those, which were fit for drawing 
a carriage, to the sacrificing Purohita.’’’ 

(3) “The son of Atri presented ten thousand girls, well endowed 
with ornaments on their necks, who had been gathered from all quarters.” 


* The king had promised the whole earth as gift to his officiating priest. 


* Udamaya, the son of Atri, was at this time himself the sacrificer. The Priyamedhas 
were his officiating priests. 


° A Badva is, according to Sayana, 100 kotis,ie., a billion. But I doubt 
whether this is the original meaning of badva, It is perhaps related to the Zend Pee. 
which means “ ten thousand.”’ : 
7 This Sloka does not refer to king Anga. 
20 
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(4) The son of Atri, having given ten thousand elephants in the 
country Avachatnuka, the Brahman [526] (Atri’s son) being tired, desired 
his servants'(to take charge) of Afga’s gift.” 

(5) “(From ‘saying) I give thee a hundred (only), I give thee a 
hundred, he got tired; (thence) he said, I give thee a thousand, and 
stopped often in order to breathe, for there were too many thousands to 
be given.” 

Zo. ’ 

(Continuation. Stanzas on the Loberality of Bharata. Story of Satya- 
havya, who was Created out of his Reward by the King Atyarait.) 


With-this ceremony, Dérghatamas, the son of an unmarried woman, 
inaugurated Bharata, the son of Dusyanta. Thence Bharata went 
conquering everywhere over the whole earth, up to its ends, and sacrificed 
those horses which were fit for being sacrificed. Regarding this event, 
the following stanzas are sung: 

- (1) Bharata presented one hundred and seven Badvas (large flocks) 
of elephants,® of a dark complexion, with white teeth, all decked with 
gold, in the country Masnéra. 

(2) At the time when Bharata, the son of Dusyanta constructed 
a sacred hearth in (the country of) Sdchiguna, the Brahmans got distri- 
buted flocks of cows by thousands. 

(3) Bharata, the son of Dusyanta, bound seventy-eight horses (for 
being sacrificed) on the banks of the Yamuné, and fifty-five on the Ganga 
for Indra. 

(4) The son Dusyanta, after having bound (for sacrificing) one 
hundred and thirty-three horses [527], overcame the stratagems of his 
royal enemy, by means of the superiority of his own stratagems. . 

(5) The great work achieved by Bharata, neither the forefathers 
achieved it, nor will future generations achieve it, (for it is as impossible 
to do it) as any mortal, belonging to the five divisions of mankind, ?° can 

touch with his hands the sky. 


*Mriga in Sanscrit. Say. says, that elephants_are to be understood here, Mriga 
appears to be a general term for a wild beast, 

* Vritraghne, Say. takes it, however, as name of a country, for which I see, however, 
no reason, 

™ Paficha mdnavadh, Say. explains the four castes, with the Nisfdas as the fifth. 

But Iam rather inclined to take the word in the sense of patichakristi, or pafichaksiti, 
q. @., five tribes frequently mentioned in the Samahita, It then denotes the whole human 
race, including the superior beings, See page 214, 
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The Risi Brihad Uktha communicated this great inauguration eere- 
mony to Durmukha, the Pafichala. Thence Durmukha, who was no 
king, being possessed of this knowledge, went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 

The son of Satyahavya, of the Vasistha Gotra, communicated this 
ceremony to Atyardti, the son of Janantapaya. Thence Atyarati, who was 
no king, being possessed of such a knowledge, went conquering every- 
where over the whole earth, up to its end, and sacrificed the sacrificial 
horse. 

The son of Satyahavya, of the Vasistha Gotra, then told (the king), 
“ Thou hast (now) conquered the whole earth up to the shore of the sea ; 
let me obtain now greatness (as reward for my services).” Atyarati an- 
swered, “ When, O Brahmana, I shall have conquered the Uttara Kurus,** 
then thou shalt be king of the earth , and I will be thy general.” The 
son of Satyahavya said, “This is the land of the gods, no mortal can 
conquer it. Thou hast cheated me; therefore I take all this (from thee). : 
Atyarati, after having been thus deprived of his powers and majesty, was 
slain by the victorious king Sugmina, [528] the son of Sibya. ‘Fhence a 
Ksattriya should not cheat a Brahman who has this knowledge and per- 
formed this (inauguration) ceremony, unless he wishes to be turned out 
of his dominions, and to lose his life. 
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FIFTH CHAPTER. 


(On the Office of the Purohita, or Houwse-priest. The Brahmanah 
Parimara, ti. e., Dying Around the Brahma.) 
24. 
(The Necessity for a King to Appoint « House-priest. 
In what Way the King Keeps the Sacred Fires, How to Appease the Fave 
Destructive Powers of Agnt). 


Now, about the office of a Purohita (house-priest). The gods do not 
eat the food offered by a king who has no house-priest (Purohita). Thence 
the king even when (not) intending to bring a sacrifice, should appoint 
a Brahman to the office of house-priest. 

- The king who (wishes) that the gods might eat his food, has, after 
having appointed a Purohita, however, the “use of the (sacred) fires (with- 
out having actually established them) which lead to heaven; for the 
Purohita is his Ahavaniya fire, his wife the Garhapatya, and his son the 
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Daksina fire. When he does (anything) for the Purohita, then he sacri- 
hoes in the Ahavantya fire (for the Purohita represents this fire). When 
he does (anything) for his wife, then he verily sacrifices in the Garha- 
patya fire. When he does (anything) for his son, then he verily sacrifices 
in the Daksina fire. These fires (which are led by the Purohita) which 
are thus freed from their destructive power’ (for the Ksattriya, 1e., 
[529] they do not burn him), carry, pleased by the wish for sacrificing, 
the Ksattriya to the heaven-world, and (make him obtain) the royal 
dignity, bravery, a kingdom, and subjects to rule over. But, if the 
Ksattriya has no wish for sacrificing (by not appointing a Purohita), then 
the fires get displeased with him, and being not freed from their destructive 
power, throw him out of the heaven-world (and deprive him) of the royal 
dignity, bravery, his kingdom, and subjects over whom he rules. 

This Agni Vaigsvanara, which is the Purohita, is possessed of five 
destructive powers ;* one of them is in his speech, one in his feet, onein his 
skin, one in his heart, and one in the organ of generation. With these 
(five) powers, which are burning and blazing, he (Agni) attacks the king. 

By saying, “ Where, * O master, hast thou been residing (for so long 
atime)? Servants, bring (kuga) grass for him,” the king propitiates the 
destructive power which isin Agni’s speech. When they bring water 
for washing the feet, then the king propitiates the destructive power 
which isin Agni’s feet. When they adorn him, then he propitiates by 
it the destructive power which is in Agni’s skin. When they satiate him 
(with food), then the king propitiates the destructive power which is in 
Agni’s heart. When Agni lives unrestrained (at ease) in the king’s pre- 
mises, then he propitiates the destructive power which is in Agni’s organ 
of generation. Agni, then, if all the destructive powers which are in his 
body have been propitiated, and he is pleased by the king’s wish [580] 
for sacrificing, conveys him to the heaven-worlds and (grants him) royal 
dignity, bravery, a kingdom, and subjects over whom he might rule. But 
should the king not do so, he will be deprived of all these gifts. 

2D. 
(Agn? Protects the King who Appoints a Howse-priest.) 
This Agni Vaisvanara, whois the Purohita, is possessed of five des- 
iructive powers. With them he surrounds the king (for his defence), just 
" ‘Literally, the bodies of which are appeased, =~=~=~CS*=<“<~S~CS 
? The king manifests his wish by appointing a Purohita. 


* They are called meni. Say. explains paropadravakdriné krodhariupa Saktir, 
Agni, or his representative, the Purohita, is hero treated as a guest. 
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as the sea surrounds the earth. The empire of sucha ruler (@rya) will 
be safe. Neither will he die before the expiration of the full life term 
(100 years); but live up tohis old age, and enjoy the full term appor- 
tioned for his life. Nor will he die again (for he is free from being 
born again as a mortal), if he has a Brahmana who possesses such a know- 
ledge as his Purohita, and guardian of his empire; for he obtains by means 
(of his own) royal dignity that (for another, his son), and by means of his 
bravery that (of another). The subjects of such a king obey him unani- 
mously and undivided. 
26. 
(The Importance of the Office of a Purohita Proved from Three Verses 
of a Vedic Hymn). 

To this power of the Purohita, a Risi alludes in the the following 
verses: said raja pratijanydni, &e. (4, 50, 7), 2.e., the king defeated by 
his prowess and bravery all his adversaries. By janydni are enemies and 
adversaries to be understood ; he conquers them by means of his prowess 
and bravery. (The other half of this verse is as follows) Birhaspatim yap 
subliritam bibharti, t. e., “who (the king) supports Brihaspati who is well 
to be supported.” For Brihaspati is the [534] Purohita of the gods and 
him follow the Purohitas of the human kings. The words, “‘ who supporis 
Brihaspati who is well to be supported,” therefore mean, who (what king) 
supports the Purohita who is well to be supported. By the words (the 
last quarter of the verse above mentioned) valgtyate vandate pirvabhajam, 
i.e.,he honours and salutes him who has the precedence of enjoyment 
(i.¢., the Purohita), he-recommends his (the Purohita’s) distinction. 

(In the first half of the following verse), sa tt ksetti sudhita okast sve 
(4, 50, 8), the idea is expressed, that he (the Purohita) lives in his own 
premises ; the word okas means griha, 2. €., house, and the word sudhita 
ig the same as sulita, ¢¢., well-disposed, pleased. (The second half of the 
verse) Lasmad ilad pinvate visvadanim, 2. é., food grows for him (the king 
who keeps a Purobita) at all times. Jld here means anna, i e., food; such 
one (such a king) is always possessed of essential juice (for keeping the 
lifo again) ; his subjects bow before him. The subjects (the tribes) form 
kingdoms ; kingdoms by themselves bow before such a king who 1s pre- 
ceded (ptirva ett) bya Brahma. Thus one calls him (such a Brahmana) 
a Purohita. . 

(The first quarter of the third verse 4, 50, 9 is as follows) apratito 
jayati saan dhandna, 4. €., he (such a king) conquers realms without being 


opposed by enemies. By dhanént kingdoms are to be understood; he 
conquers them without meeting any opposition. The second quarter of 
the verse is as follows) prati janydni uta yd sajanyd. By janyanr are 
enemies and adversaries to be understood; he conquers them without 
meeting any opposition. (In the third quarter) avasyave yo varivak 
karoti, there is said, ‘‘ who (what king) not being possessed of any wealth 
renders service (varivak) to a very indigent (Purohita).” (In the last 
quarter of the verse) brahmane raja tam avante devah, 1.¢., “if the king 1s 
[532] for the Brahman (if he support him), then the gods protect him 
(the king)” he speaks about the Purohita. 
27. 

The Three Divine Purohitas. Who is Fut for the Office of a Purohita. 
By Repeating of What Mantra and Performance, of What Ceremony the 
King has to Engage him.) 

The Brahman who knows the (following) three (divine) Purohitas, as 
well as the three appointers to this office, should be nominated to such a 
post. Agni is one of these (three) Purohitas; his appointer is the earth ; 
the (other) Purohita is Vayu, his appointer is the air; the (third) Purohita 
is Aditya, his appointer is the sky. Who knows this is (fit for the office 
of a) Purohita; but he who does not know it, is unworthy of holding such 
an office. 


That king who appoints a Brahmana who has this knowledge to be his 
Purohita and protector of his kingdom, succeeds in making (another) king 
his friend, and conquers his enemy. The king who does go, obtains by 
means of (his own) royal dignity that (for another), and by means of (his) 
bravery that for another (2. ¢., he defeats him). The subjects of such a 
king obey him unanimously and undivided. 


(Now Follows the Mantra for Appointing the Purohita). 


“Bhir, Bhuvah, Svar, Om! I am that one, thou art this one ; thou art 
this one, [am that one; I am heaven, thou art the earth ; I am the Saman, 
thou art the Rik. Let us both find here our livelihood (support). Save 
us from great danger (just as was done) in former times; thou art (my) 
body, protect mine. All ye many herbs, of a hundred kinds, over which 
the king Soma rules, grant me (sitting) on this seat, uninterrupted hapi- 
ness. All ye herbs ruled by [5883] Soma the king, which are spread 
over the earth, grant me (sitting) on this seat, uninterrupted hapiness. I 
cause to sit in the kingdom this goddess of fortune. Thence I look upon 
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the divine waters (with which the king is washing the feet of the 
Purohita).” 


“ By washing his (the Purohita’s) right foot, I introduce wealth obtain- 
ed by sharpness of senses into the kingdom; by washing his left foot, I 
make that sharpness of senses increase. I wash, O gods! the first (right) 
and second (left) foot for protecting my empire and obtaining safety for 
it. May the waters which served for washing the feet (of the Purohita) 
destroy my enemy!” 


28, 


(Spell to be Spoken and Applied by a King to Kill his Enemies. Who Furst 
Communicated it.) 


‘rae 


Now follows the ceremony called, ‘dying round the Brahma” (Brahk- 
manah parimara). All enemies and foes of him who knows this cere- 
mony, die round about him. This Brahma is he who sweeps (in the air, 
i.e. Vayu). Round him five deities are dying, viz., lightning, rain, moon, 
sun, fire. 

Lightning is absorbed by lightning when it does not rain, and is conse- 
quently hidden (to our eyes). They do not perceive such a flash of light- 
ning when it dies, and consequently disappears. When they do not see 
him (the enemy), he (the king) shall say, “With the death of hghtning 
my enemy shall die, and disappear! May they never get aware of him!” 
Instantly, then, they do not perceive him (the enemy), for he will be 
killed. 


The rain when fallen is absorbed by the moon which disappears ; they 
do not perceive it, when it dies and disappears. Then, when they do not 
[534] perceive him (the enemy), then he (the king) should say, “‘ With the 
death of the rain, my enemy die and disappear. May they never get 
aware of him!” Instantly, then, they do not perceive him (the enem; 
for he will be killed. 


The moon at the time of the new moon, is absorbed by the sun, &e: 
When they do not perceive him (the enemy) then (the king) shall say, 
‘“‘With the death of the moon, my enemy shall die, and disappear. May ~ 
they never get aware of him!” Instantly, then, they do not perceive him 
(the enemy), for he will be killed. 


The sun, when setting, is absorbed by Agni (fire), &c. The king then 
shall say, “ With the death of the sun, my enemy shall die, and disappear ! 


may they never get aware of him!” Instauly, then, they do not perceive 
him (the enemy), for he will be killed. 


The fire when extinguishing, is absorbed by Viyu, Ac. The king then 
shall say, “ With the death of the fire, my enemy shall die and Meaypear. 
May they never get aware of him!” Instantly. then, they do not perceive 
him (the enemy), for he will be killed. 


These (five) deities are then born again. The fire is born out of Vayu 
(wind). For it is produced by friction pract! «J with (great) foree, and 
restraining the breath.) After having seen the fire new born, the king 
shall say, “May Agni be born, but may my enemy not be born (again) ; 
may he go far off!” Then he goes far off. 


Out of firethe sunis born. Having seen him, the king shall say, 


“May the sun be born, but may my enemy not be born; may he go far 
off!” Then he goes far off. 


[535] From the sun the moon is born. Having seun it, the king shall 
say, “May the moon be born, but not my enemy, may he bo far off!” 
Then he goes far off. 

From the moon the rain is born, Having scen it, the king shall say, 
“ May the rain be born, but not my enemy ; may he be far off.” ‘Thon he 
goes far off. 

From rain lightning is born, Having scen it, the king shall say, 


“ May lightning be born, but not my enemy; may he be far off. Then be 
goes far off. 


This is the Brahmanah parimarak (dying around the Brahma). Mai- 
treya, the son of Kusdru, told it to Satvan, the son of Kirti, a king of 


the Bharga Gotra. Five kings (who were hig enemies) died round hin ; 
thence he attained to greatness, 


He who uses this spell, has to observe the following 
shall sit before his enemy has taken his seat. 
be standing, then he shall stand. 
enemy has done so. When he thi 
self. He never shall 
believes him to be aw 


rules: Ifo nover 
When he believes him to 
He shall not lie down, before also his 
nks him sitting, then he shall sit him- 
sleep before his enemy has fallen asleep. Whenhe 
ake, then he shall also be awake, In this way, he 
puts his enemy down, even if he wears a stone-helmet (is well armed). 

* The production of fire b 
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